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Place of the Indefinite in Logic 

BY 

KRISHNACHANDRA BH ATTACH A RYYA, M.A. 

Synopsis. 

Logic which ordinarily deals with the definite 
refers to the indefinite (i) as only subjective, (ii) as 
an epistemological element of the definite, or (Hi) 
as the dialectic function of negation constructive of 
the definite. Should not logic find place for the 
absolute indefinite, in view especially of the metaphysic 
of the irrational ? 

Logic as dealing with the form of all thought-content 
should consider primarily if there is any form which is not 
matter at all, i.e., which is prior to all determinate doctrine 
and controversy, scientific and metaphysical. Epistemo- 
logy, as it is, presupposes determinate principles supposed 
to be above criticism and hence it lapses into metaphysics. 
Logic should criticise the basis of this science and start 
with an absolutely abstract first principle which can be 
neither a self-evident axiom nor a contingent law, viz., 
with the bare dualism of the definite and indefinite, to 
deny which is to admit it. All dualisms except this 
admit of a third something beyond. If stated as a law 
at all, the principle would be * the definite is not and is the 
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indefinite, 5 i.e., the line between the definite and indefi- 
nite is itself indefinable. 

It is different from the dialectic principle of the 
identity of being and non-being which lays more stress 
on identity than on difference. Against dialectic, it 
urges that there is an alternative unreason beyond the 
identity of being and non-being which is reason ; against 
conceptualist logic, that there is the indeterminate beyond 
determinate affirmation and negation; and against 
empirical logic, that the positive object of experience is a 
determination carved out of the indeterminate. It not 
only thus extends but modifies the logic of the definite : 
it brings out the indefinite given character of determinate 
experience, of relation (including contradiction), and of 
systemic or necessary unity quite as much as it empha- 
sises their character as determinate negations of the 
indefinite. 

Logic starts neither with pure being and non-being 
nor with determinate being and non-being but with c this 
determinate/ where deter minateness or ' thisness ' is being 
or negation or their identity and the 'this' a transcendent, 
indefinite. This indefinite is determined into the relation 
in a judgment identity and difference ; and so of affirm- 
ation and negation, neither is prior to the other. The 
necessity in reasoning again is in reference to this indefi- 
nite, whether taken as a given system of positions as in 
empirical logic,*as a given system of analytic relations as 
in conceptualist logic, or as a given self-creating system 
of functions as in dialectic. 

Dialectic only shows that a given category ivas neces- 
sary : it does not create it and yet somehow such prophecy 
after the event is synthetic knowledge. As however the 
inferential expectation of material truth is only probable, 
the ideal form of inference has to be distinguished from 
the material process. To conceptualist logic, this form of 
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analytic necessity is given and is somehow applied to the 
matter of experience. To empirical logic, the material 
process from particulars to partic ;l*rs which is really 
indefinite is somehow definite. Kant shows that the forms 
of conceptualist logic are not merely given but are syn- 
thetic necessities, they being necessarily applicable to 
experience which however in its particularity is unanti- 
cipable. So Spencer shows, against empirical logic that 
inference is not only a psychological transition but implies 
a consciousness of necessity or justification and that the 
given definite experience is but the Unknowable break- 
ing forth into the relation of difference. Both bring out 
the transcendent indefinite but both take it uncritically 
to be real. But the indefinite is really a third category, 
beyond reality and negation, and thus not a transcenden- 
tal implicate only but a content of positive logic. It may 
be called unknowable negation or reality and so meta- 
physically we may deny the knowable world, not only in 
absolute intuition but in logical thought and we may 
conceive also determinate noumena or phenomena or 
both as real specifications of the indefinite. We may 
make a metaphysical use of the indefinite either way; 
and in reference to this indefinite, thfc distinction between 
necessity and fact, negation and position itself becomes 
indefinite. 

Two applications : (/') all and some. In 'all A,' the 
denotation determined by the definite connotation is 
definite as denying the indeterminate differences of the 
particulars which are still implied ; and ' some A f means 
not only this indefinite but also a definite, suggesting 
that the connotation of A is indefinitely modified by a 
determinative x. So subalternation may or may not be 
opposition. 

(ii) Negative conditional propositions. In logic of the 
definite, conditionals are admitted only as intending a 
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definite element explicitly against a mass of indefinite 
implication; and negation (i.e., indefinite negation) of 
this definite element is supposed only to yield abortive 
propositions. Yet such negation may be practically useful 
and so the negative hypothetical should be a definite 
form in logic. The indefinite disjunctive * A is either B 
or not-B/ where not-B stands for a definite or an indefi- 
nite positive or for nothing at all, is really negative in 
relation to the definite ' A is either B or C ' and is in fact 
the very form of ultimate alternation between knowledge, 
and ignorance, between the definite and the indefinite. 



PLACE OF THE INDEFINITE IN LOGIC 



1. The purpose of this paper is to examine what 
modifications of logical doctrine would he necessitated hy 
the admission of the indefinite in logic, side hy side with 
definite position and definite negation. In logic which ordi- 
narily deals with the definite content of thought only, the 
indefinite is considered in at least three ways. It is some- 
times regarded explicitly as extralogical, as only something 
suhjective or psychological which it is the purpose of the 
science to outgrow or supersede. Sometimes it is treated 
as provisionally definite ; both the uncertain and certain 
relation of the knowing faculty to the object is taken to 
yield definite forms of positive logic, the indefinite in fact 
being admitted as only an epistemological element of the 
definite content of logic. 1 In dialectic, it is taken as 
a definite function of truth itself, as the function of 
negation which is neither a mere epistemological element 
nor a static truth by itself but is still constructive of 
definite truth only. Our inquiry is whether and how 
logic should find place for the absolute indefinite as dis- 
tinct from the indefinite that is only constitutive of the 
definite and our primd facie justification for the inquiry 
is that there is such a thing as a metaphysic of absolute 
doubt at least a philosophy of the irrational and that 
logic as the prolegomena to all science and metaphysics 



See ref, to Venn 19. 
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should not commit itself to the particular metaphysical 
faith in the finality of a definite system of truth. The 
indefinite has found in fact a place in metaphysics in 
many forms. To mention only a few at random, there is 
the ' negative matter ' of Plato, the maya of the Vedantists, 
and the sunyam or ' void ' of the Buddhists. There is the 
notion of objective chance in Aristotle and of the inexpli- 
cable change of direction of the atoms of Lucretius. 
There is the conception of the indeterminate will, specially 
in the extreme form of un motived or irrational activity, 
as presented by a Duns Scotus, a Schopenhauer, or a 
Bergson and there is finally the Unknowable, whether of 
Kant or of Spencer. These notions are at present home- 
less in logic ; there is no category to express them and 
disputes arise in connexion with them in metaphysic 
which properly should have arisen in logic itself. 

2. It is necessary to begin by clearly defining the 
scope of logic as conceived here. Whatever may have 
been the origin of the science, in its present state it can 
hardly be treated except mainly as a positive science 
distinct alike from psychology and the objective sciences 
and concerned with the most abstract principles, not only 
of all science, but of all philosophy. It deals with the 
object or content of all knowledge claimed as such and in 
this sense is an objective science, though the object here 
means all thinkables, subjective, objective, and absolute. 
It considers only the form of the object, not the matter 
and so its primary problem should be whether there is any 
form which is not matter at all, which is not determinate, 
which is undeniably presupposed in all determinate con- 
crete thought, accepted or disputed, which in fact 
paradoxical as it may sound is not affected even by the 
uncertainty of this problem. It is not the primary purpose 
of logic to develop this form, if it can be discovered, into 
the ground-principles or categories of the several concrete 
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departments of thought. That would be committing 
oneself to a particular system of metaphysic; and logic, as 
prior to all metaphysic, can only indicate these by way 
of bringing out all that it does not deal with. For pur- 
poses of logic, in other words, it should be assumed that 
all intuitions that are claimed as such and all sciences and 
philosophies may be true ; it must be universal in the 
sense not only of presenting the form common to all that 
is claimed as knowledge but also as presenting the form 
of all doubt and dispute. 

3. This view of logic is forced upon us by the circum- 
stance that it has to take account not only of the positive 
sciences but also of metaphysics. Metaphysics in re- 
opening the fundamental questions assumed to be settled 
in the sciences presents many alternative solutions of 
which it is not for logic to accept or reject any on 
the ground of commonsense, for the whole purpose of the 
science is to replace the rough and ready rule of 
the thumb. Episternology was conceived by Kant as 
a prolegomena to all branches of knowledge claimed as 
such but it differs from logic as we conceive it here in 
so far as it itself represents a body of knowledge that 
is determinate or uncriticised, resting as it does either on 
the authority of introspection or on that of traditional 
logic for the solution of the critical problem without a 
prior criticism of these authorities themselves. This prior 
criticism, if undertaken, would yield us logic proper, with 
its absolutely abstract or fundamental character. If 
epistemology has not been able so far to maintain its role 
of a prolegomena and has come to be a mere chapter in 
some metaphysical system, dialectical or other, it is 
because it has not stripped itself, to start with, of all 
determinate presuppositions, because in fact it has not 
been fundamental enough. That the transcendental logic 
of Kant, for example, led to the positive dialectic logic of 
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Hegel only shows that the antithesis between transcen- 
dental and positive is not absolute in the sphere of the 
determinate. In both, the abstractions with which logic 
is taken to be conversant are taken to be constructive 
functions : they are viewed as at once analytic and 
synthetic. In Kant, the analytic moment indeed remains 
transcendental in view of a consciousness of a limit to 
reason, of an indefinite thing-in-itself ; but this conscious- 
ness of the indefinite is not taken seriously to affect the 
epistemology itself. The definite unity of the self and 
its synthetic specification into a definite system of cate- 
gories ar'j obviously suggested by the presuppositions of 
a particular system of metaphysic, viz., the developmental, 
and the indefinite itself is taken to be real without criti- 
cism. Logic in our present conception however in 
endeavouring to supply the abstract form of epistemolo- 
gical knowledge itself would stand on a height of 
abstraction where the distinction of the transcendental 
and the positive is obliterated. The developmental 
principle has no necessary place in it any more than 
the principle of finished existence, for it has no right 
to build on a determinate metaphysical presupposition : 
the principle of logic should be absolutely abstract. 

4. Can we have such a science at all ? If we demand 
a criticism of epistemology, should we not demand a 
criticism of the criticism and so on ad infinitum ? 
Epistemology starts with a principle that it believes to be 
self-evident or necessary. If however a real doubt is cast 
on the principle, if the basis of intuition or axiom in 
general is challenged as it has been challenged, logic as 
such has no right to enter into the dispute and to take 
sides ; and so in criticising epistemology, it cannot stand 
on any so-called necessary or self-evident principle. To 
*start with a determinate contingent principle would be 
equally absurd and so it can only stand on an 
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indeterminate principle which can indifferently be called 
necessary or contingent. This principle can be no other 
than the bare dualism of the definite and -indefinite, in 
which neither has even the specific implication of reality 
or unreality. A further criticism of this dualism is un- 
intelligible, for the negation of the principle is nothing 
other than the principle itself. 

5. To explicate this principle. The most abstract 
and comprehensive dualism that can be conceived is 
that between . the definite and the indefinite. It is 
possible to show in the case of any other dualism 
that can be proposed that there is a third something 
beyond it. Even in the case of being and non-being, 
one can cite an indefinite that is neither, call it the 
unknowable or freedom or whatever else. It is not 
necessary to present the dualism of definite and indefinite 
in the form of a judgment as a law of thought, for the 
law-form is only a form among forms : the judgment is 
not the necessary logical unit in such logic as is conceived 
here. But if a law-form is demanded for this principle 
the word principle is sufficiently general in philosophical 
usage, it may be presented in the paradoxical form the 
definite is not and is indefinite at once. It is similar to 
the dialectical principle of the identity of being and not- 
being but there is the difference that in the latter, more 
stress is laid in the list resort on the identity than on the 
difference between the opposed terms : the synthesis of 
position and negation is uncritically taken to be only 
positive, and the final synthesis, mz. 9 the absolute is taken 
as a positive system of truth. In the principle we have 
presented, equal stress is laid on the identity and difference 
of the opposed terms ; what it amounts to is that the line 
between the definite and the indefinite is itself indefinite, 
that the minimum of difference from the indefinite that 
constitutes the abstract definite is a vanishing quantity. 
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6. The difference from the dialectical principle can 
be stated in another way. The ground principle of logic 
has been formulated in at least three ways in the form 
of system or reason, in the form of relation or judgment, 
and in the form of an irrelative term, intuition or ex- 
perience. The identity of being and non-being points to 
the conception of system as the ruling conception of 
dialectic. In coneeptualist or intuitionist logic, the funda- 
mental principle is best conceived as a relation between 
positive terms, i.e., as an ordinary judgment like ' this 
being is not another being/ In empirical logic, an 
experience is the test of its own truth and so the basal 
principle may be formulated as ' this determinate being 
(Mil)) or this determinate becoming (Bain) which is not 
non-being.' In the principle proposed for the logic of 
the indefinite, no preference is implied for any of these 
three forms. It is best put as a mere dualism or opposi- 
tion, definite and indefinite, the 'and* expressing 
apparently the very form of illogicality or the despair of 
knowledge. It really however expresses the inadequacy 
of the three forms aforesaid. As against' the form of 
reason, the dialectical principle, it indicates an alterna- 
tive unreason beyond reason : position and negation 
are not necessarily the moments of the positive absolute. 
As against the form of judgment, the coneeptualist 
principle as we may call it, it suggests that beyond deter- 
minate affirmation and negation, there is the indeterminate 
(though it may be practically useful) form of doubt or 
ignorance As against the form of the irrelative determi- 
nate term we call it the experiential principle provision- 
ally it points out that the positive object of experience 
is always a determination carved out of the indeterminate. 
It suggests in fact that the indefinite has to be recognised 
as standing outside the term, the judgment, and the 
inference, that one should go beyond ordinary logic which 
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simply turns its back on the outlying indefinite and looks 
to the definite as the sole content of thought. 

7. Such recognition of the indefinite implies not only 
au extension of logical doctrine : it involves also a material 
modification of (he logic of the definite. With 'regard 
to the term, for example, the determinate object of ex- 
perience, our principle shows that (he boundaries that 
demarcate it from the surrounding indefinite are them- 
selves indefinite or indefinable, that the particularity of 
' this determinate ' is something unique which can neither 
be taken as a separate definite category nor as a necessary 
determination of the universal and accordingly the 'this' 
may be indifferently taken as either being (Mill) or as 
transition (Bain). 1 With regard to the judgment-form, it 
is pointed out that definite relation, affirmative and 
negative, is itself indefinite, that if relation is a given fact, 
the ' given-ness ' is an indeterminate whioh can be re- 
garded either as an abrupt positive or as a negation of 
the indefinite and that the? negation of the indefinite is 
indifferently affirmative or negative, i.e., the distinction 
between affirmative and negative is indefinable or in other 
words, contradiction is just as conceivable as otherwise, 2 
With regard to the form of reasoning, our principle would 



1 Within empiricism in fact ia reproduced the opposition between the concep- 
tualistic and dialectic views of the pnncipitim iHiliridnationix. To conceptualist 
logic, individuality as such is properly n unique category of thought, n simple 
ultimate thought, and there is sometimes a tendency to abolish it altogether. To 
dialectic, it is a construction through thought as a function, (i) In the empiricism 
of Mill, corresponding to the simple thought of ' this,' appears ' this ' individual 
experience, this given simple being, (u) In Bain however, experience ia taken to be 
a tr-iusitiou ; properly no term is given but only a passage, a differentiation between 
terms. Individuality is only an arbitrary point in this transitional process : it is a 
conflux of relations or generalities. Kxisteuce ia admitted ag n separate category, 
distinct from co-existence, sequence, and resemblance by Mill but not by Bain. These 
conflicting views only show that the unit-term or the individual is at once definite 
nnd indefinite, the latter aspect being systematically ignored in oidinary logic 

* Here within concept ualifiin is reproduced the opposition between empirical an 
dialectical VICIVB of relation. To empiricism, iclati'tn is n given excellence ; tho 
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indicate that system or necessary relation is as much a 
given fact as a negation of negation and that this negation 
of negation may be taken as equivalent to position or 
negation indifferently. 1 

8. 'With the Hegelians then, we admit the identity of 
being and non-being or necessity but hold that this 
necessity is itself a contingent fact. So the contradiction 
between being and non-being is to us as much an object 
of thought as their non-contradiction : a contradictory 
judgment is neither inadmissible nor is merely a moment 
in the necessity of dialectical identity. So too the deter- 
minate ' this 5 has not simply being and negation in its 
constitution but also the indefinite or the Unknowable. 

9. The indeterminate being or non-being with which 
Hegel starts is not the same as our indefinite. In the 
term, 'this determinate,' 'this' is something unique to 



elementary relations of likem-Hs ami difference are taken UH nltini'itu feeling*, To 
dialectic, it is the function of negation, the negation of inunndiucy, the Rplf-rlistinr* 
tion of the given. The concept un list view nplits up into at toast two types : (i) rela- 
tion iff an ultimate given though I and hero the ultimate difference between empiri- 
cism and intuitionism it) a vaniHhing one. AM relation in fact is positive ; negation 
it Be If is hut positive difference (u) Positive* relation and negative, relation are 
co-ordinate : absence or void is a category side by side with existence. The given 
positive stands over against its definite negation . the primary difference is not 
difference between two positive but between position and negation, thin negation 
being thus a sort of being or position. Thus th distinction between affirmation and 
negation becomes indefinable. Negation i.s not being and yet a sort of being. 
These conflicting views show again that what is taken to bo definite relation in 
ordinary logic is really indefinite. 

, * The opposition between empiricism und concuptualisni has to be traced as 
affecting the integrity of the dialectic view of i>ylvjn or necessary relation. To 
empiricism, system is no given being : the past does not e^ist in the present and yet 
the present is what it IN Iccanw of the past. The ground of present knowledge is 
always non-existent. To conueptualisrn, the relation of ground and consequent is 
au eternally existent thought. The dialectic movement presents both these tenden- 
cies without reconciling them. As the ground of itself (naturfi natumns), system 
is a transition, negation of negation, freedom no existent being. As the consequence 
of itself (natum nnhmitu), it is the existent absolute, the truth that is thought 
through and through. This alternation of the dynamic and static aspects in dialectic 
points to tho fact that system or reason I'H indefinite in its very constitution. 
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which neither the terms, being nor non-being can be 
applied, though ' this-ness ' or determinat being may be 
taken as an identity of being and non-being. As consti- 
tutive of ' this-ness ' then, the indeterminate being or 
non-being of Hegel is still definite in our sense : ( this 9 as 
transcending 'this-noss' is unanalysable, indefinable, or 
indefinite. c This determinate ' may thus be analysed into 
the three principles the indefinite, being, and ncn- being. 
In reference to the criticism of the Hegelian position that 
logic should start with determinate being rather than with 
pure being, we hold that the indefinite, being, and non- 
being can all be taken as the starting point indifferently, 
these being all implied in ' this determinate. 3 

10. With reference to tbe judgment, our contention 
is that it is equally true to say that the terms are or are 
not constituted by their relation, that in it a given matter 
of fact, a * this ' which is neither definite being nor definite 
non-being is determined into a relation of terms, that 
the relation is at once identity and difference in reference 
to this indefinite, and that apart from this indefinite, it is 
just as true to say that there is as that there is not neces- 
sary mutual implication between identity and difference, 
that the affirmative relation is and that it is not prior to 
the negative. 1 As to reasoning, the necessity implied in 



1 The judgment ' A is B ' has been understood in at least throe ways: (t) A does 
not exist when A B exists. () A exists when A B exists, (fit) A exists berates 
A B does not exist but is a function the empirical, nmceptualist, and dialectic 
views respectively in typical form. Taking (), A is in the limit the unique * this,'- 
transcending the determination A B. As indeterminate, it is as much definite being 
as negation and thufc (/') is justified along with (u). So in (ti), A B, the function or 
negation, t, /.., constitutes A, the existent. Thus A or * this ' is negation, being, and 
their identity in (i) (*'*) ()> respectively: it is in (/) the not-given (uot-now-given), 
in (it) the given and in (Hi) the existent through not being given. A B then is (t) 
not A, (it) is not A aul yet in A, und (tit) is A by being not A ; in other words, the 
negative relation is after the nflirmativt*, co-ordinate in7/i the affirmative and before 
the atfirtnativp in the three views. All these variations of view-point to the 
circumstance that relation is at once definite and indefinite : the admission of the 
indefinite justifies and falsifies all those views. 
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the c therefore ' is taken by Hegel as the self-creating 
dialectic of truth itself, as tho position created by the 
negation of negation. -In empirical logic, it is taken to 
be the position contingently reached through other posi- 
tions, as a particular reached through particulars ; and in 
conceptualist logic, it is the mere explication of a position 
by negation, as a rendering of a universal premise analyti- 
cally definite by an individualising minor premise. We 
however hold that the ne\v something reached in the 
conclusion is really a definition of the indefinite matter 
to which reasoning has reference and that the necessity 
is but a contingent fact in this reference. 

11. Hegelian Logic does not admit the indefinite but 
holds instead that dialectic necessity is creative.. Its 
strength lies however only in seeing that a real category 
of given experience was necessary, not really in yielding 
any ne\v category or creating it. Hence where it has 
sought to create, critics have only seen a dismal failure 
or found that it was a sort of prophesying after the event. 
This inability to create is in fact the implicit admission 
of the indefinite. What the critics do not bring out 
however is that this retrospective prophecy, this seeing 
that a stage which has emerged ws necessary is a true 
seeing : they have yet to explain why the dialectic exposi- 
tion which is noi at least explicitly analytic,/*/* the cate- 
gory deduced, how an apparent continuity between an 
old and new category is at all established by the mere 
process of negation of negation. It is a form of the old 
questioii how what is anticipated by inference comes to 
be verified by experience and to call it a mere accident 
or to urtderstacd a pre-established harmony is simply to 
give up the problem of explanation. 

12. At the same time it is true that such anticipa- 
tions of inference are not sometimes verified, that only 
probable truths are reached actually by inference and 
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hence the justification for taking the inferential form 
as only an ideal and for distinguishing it from the 
material process of inference itself. This amounts on 
the one hand to the admission of the analytic necessity 
within this ideal form as itself given and as somehow 
applicable to the indefinite matter of experience and on 
the other to the view that the synthetic material process 
is a definite necessity inexplicably emerging out of the 
indefinite, In conceptualist logic, the definite analytic 
necessity within the syllogism is understood as the given or 
intuited ideal and error or uncertainty is taken as only the 
accident of application. In empirical logic where the ideal 
is nothing and the material process is all, it only amounts to 
saying that somehow as matter of fact we pass from parti- 
culars to other particulars which are sometimes verified. 

13. As against conceptualist logic, Kant holds that 
the forms of positive logic are not merely given but are 
.synthetic a priori necessities at bottom, that their applica- 
bility to experience is not accidental but necessary, that 
however although matter in general is necessarily de- 
manded by form, what specifically the matter will be is 
unknowable. The Kantian view thus brings out the 
latent implication of the indefinite in the intuited charac- 
ter and applicability of the forms admitted in conceptua- 
list logic. As against empirical logic, Spencer points out 
that unless logic is to lapse into psychology, the ideal 
form has to- be taken as necessarily presupposed in the 
material process, that inference is inference only as 
implying the consciousness of justification or necessary 
ground, that this necessary ground or axiom is not only 
the consolidation of contingent experiences but has the 
implication of the inconceivability of the opposite and 
that experience taken as the given definite in empirical 
logic is really the indefinite breaking forth into the rela- 
tion of difference. 
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11. Both Kant and Spencer thus bring out the tran- 
scendent character of the indefinite but both uncritically 
take this indefinite to be the unknowable reality. Against 
this however we hold that the indefinite may as well be 
called the unknowable negation, that in fact it is a third 
category side by side with position and negation, that it 
is as much immanent in the definite as transcendent, and 
that therefore it is not simply the transcendental implicate 
of definite logic but the* content of positive logic itself. 

15. Our logic thus finds categories for widely differ- 
ent metaphysical notions of reality, for the notion of the 
knowable world as unreal in the last resort as well as for 
the notion of it as a real evolute in all the different senses 
in which it has been taken. Logic as here conceived 
renders intelligible the denial of the unique positive 
reality of the given, not only in the sense in which Hegel 
understands it who admits the reality and takes it to be 
constructed by negation, but also in the absolute sense. 
The assertion of the ultimate falsity of the world falsity 
not only to absolute intuition but to logical thought it- 
self is thus conceivable. In positive logic itself, not 
only is position to be conceived as negation of negation 
as it is conceived in dialectic : it is to be admitted also 
that negation of negation may be indefinite negation. 
At the same time we recognise that the indefinite may 
be regarded as real and as embodied in the definite axioms 
and experiences that we start with as positively (fiveri. 
We admit the truth both of conceptualist and empirical 
logic or what is the same thing we can conceive 
the metaphysical view that determinate noumena r>r 
phenomena or both side by side constitute reality. 
There is nothing finally to prevent us from conceiving 
that this immanent being is to the transcendent real 
indefinite a real mode, effect, or objectiftcation, that the 
definite is a real specification of the indefinite. We thus 



THE INDEFINITE IN LOGIC 17 

frankly make a positive use, logical and metaphysical, 
of the indefinite, unlike Kant and Spencer who while 
deprecating such positive use of tho indefinite view it 
implicitly as the real. Conflicting opistemological notions 
are also thus logically conceivable : both necessity and 
fact can be understood alike as an emanation and evolute 
of the indefinite, and oach may be regarded as the 
other *. <?., necessity may be taken as an inexplicable 
fact, as the positive stress of the indefinite real and given 
fact may be viewed as implying negation of an indefinite 
negation. 

16. The general implications of our principle the in- 
definite and definite are and are not one have been 
brought out as demarcating the logic of the indefinite 
from other types of logic. The bearing of it on some 
details taken at random may be discussed by way of 
further elucidation. 

17. Conception of all and some. Logic as dealing 
with the most abstract content of thought, definite 
and indefinite, has no direct interest in developing the 
determinate categories of the several departments of 
knowledge. If it refers to quantity then, even in the 
vague form of all and some, it is only by way of bringing 
out what it does not deal with. The primary question is 
whether it starts with the determinate or the indeter- 
minate and our answer is that the starting point is ' this 
determinate, 5 where 'this' is the unique indefinite. The 
difference of the definite and indefinite being itself in- 
definable, the difference of the determinates from one 
another is also indeterminate in the last resort. From the 
side of the definite as fixed by language, we deny this 
indeterminate difference which we are conscious of, by 
using the word c all ' : the connotation is primarily meant 
as definite, in view however of the indeterminate differ- 
ences of the particulars constituting the denotation. The 
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word * some ' on the contrary primarily means this 
indeterminate difference in view of the definite connota- 
tion. The secondary accompaniment in each case is 
affected by the primary intention. We have said that 
the definite and the indefinite are not only different but 
identical and so the indefinite denotation of ' all A ' in- 
definite as fixed by connotation and not by enumeration 
is itself a definite function or form in logic ; and the 
definite connotation [of ' some A' viz., the connotation of 
A is itself rendered indefinite, * some A ' being equivalent 
to ' all A / ' where x is an indefinite determination of A. 
In so far then as we say that the definite is not the 
indefinite, subalternation may bo regarded as an opposition 
and not so in so far as we admit their identity : the truth 
of ' all ' both denies and admits the truth of * some.' 1 
This only means that quantity-difference which is in the 



1 There are the two ordinary views: (t) 'some' means 'not all,' (ti) 'some ' 
does not deny ' all ' i.e. (i) ' some ' is a definite negation of 'all,' (if) 'some' is 
indefinite. In both views, ' Home ' ia taken as both definite and indefinite in a sense, 
e.0., in (t), though it means ' not all,' it is indefinite which individuals and how many 
are meant. Still it is held that this indefimteness is only subjective : to logic, it 
means the definite 1 ' not all,' definite because ' not all A ' moans * all A,r ' i. e. t the 
connotation of A as qualified by an unknown but real adjective x. In (it), though 
'some/ is indefinite as not denying 'all,' it means definitely at least one individual 
haring the connotation of the class : the indefinite is thus provisionally treated as 
definite in logic. The second view docs not assume what the first does that 
* some A ' is necessarily equivalent to another universal, riV, An ; and the first 
does not assume what the second does that any individual A is definitely known 
to have the predicate B in the judgment * some A is B.' The first would assert 
' some A is B 1 on the two definite grounds (1) that at least one individual A 
has been found to be not B and (2) that the real connection of B is not with 
A but with A.r. The second would assert it on the ground (I) that at least one 
A is B and (2) that other A's are either B or not-B. The first emphasises the 
defect of connotation (A should be determined into A), i.e., indefiniteness of the 
connotation which is taken to be definite in ' all A ' and the second emphasises the 
indefiniteness of the denotation in * some A' which is already indefinite in 'all A, 1 
though the point is provisionally ignored there. 'AHA* in fact is both definite and 
indefinite, definite in connotation and indefinite in denotation. ' Some A/ as indefinite 
in connotation (A = Ao?) is a negation of 'all A'j but 'some A, 1 as indefinite in 
denotation is no negation of ' all A, 1 the indefinite being indefinitely related to the 
indefinite. -The recognition of the indefinite as a logical, and not merely a subjective, 
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object or content of thought and not merely psycho* 
logical is itself indefinite and that these contradictory 
views about ' all ' and ' some ' may be both true. Logic 
should consider this fact of alternation only : it should 
not be its business to develop the quantitative doctrine 
itself into some sort of logical algebra or geometry. Nor 
is it its business to settle the psychological or meta- 
physical question of the concept, although in thus defining 
its own business, it would indirectly indicate the germs 
of the concrete solutions of the questions that have been 
presented. 

18. Negative conditional propositions. Can condi- 
tional propositions be negative? (1) There are the 
opposite views about the hypothetical proposition (a) As 
distinct from the categorical, its sole function is to 
express the logical or objective dependence of one relation 
on another. Non-dependence is no objective relation 
at all and requires no logical form to express it. The 
consciousness of it is purely privative: that I cannot 
connect a consequent with an antecedent is a mere sub- 
jective incapacity. There is therefore no negative 
hypothetical, (ft) It may be contended however that 
in any case the negative categorical is allowed in view 
(we need not discuss the extreme view according to which 
no negative relation is admitted in logic), i.e., the negative 
relation is admitted as objective, though it may be with 
the implied assumption that it is equivalent to a definite 
affirmative which may not be known yet. As a logical 
form then, the negative categorical is admissible where 

alemont brings out the truth of both the views of ' some ' and * all.' The logic of the 
indefinite thus not only makes conflicting logical doctrines intelligible : it points out 
the essential indeterniiuuteiiess of the concept, and the really extralogical character 
i>f quantity showing that logic is here uselessly racked with disputes about what 
as outside its scope must be disputed and indicating that the doctrine of quantity 
is capable of being developed, not only from the side of the determinate but also 
from that of the indeterminate. 
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subjectively there is the ignorance of its affirmative 
equivalent. Now there should be a difference between 
the dependence of an affirmative consequent and that of 
a negative consequent on a given antecedent. The 
quality of the dependence itself varies with the quality 
of the consequent and hence a negative hypothetical 
should be admitted if a negative categorical is 
admitted. To be negative the hypothetical need not 
express non-dependence but only dependence of 
a negation. 

19. The dispute here really turns on whether the 
quality of the dependence is affected by the quality of the 
consequent. Where we do not know yet what affirmation 
is equivalent to the negative consequent, should we say 
that th(3 hypothetical proposition itself is negative? 
Should we express the state of knowledge there by a 
hypothetical form at all ? We take the example c if 
the keys cannot be found in this room after careful search, 
they are not here.' I do not know where the keys are 
then and still it may be useful to express the circumstance 
in the negative hypothetical form : I need not waste 
time searching for them further in this room for the reason 
stated. But it is urged in the first view that what is 
expressed in this proposition is only something subjective : 
there is no objective connexion between the antecedent 
and the consequent, the absence of the keys here being 
not conditioned by the fruitless search. But this only 
means that the keys have not been removed from the room 
in consequence of the fruitless search. The absence of 
the keys need not however mean this positive removal 
and may yet be a useful truth that is inferred from, i.e, y 
is conditioned by the fruitless search as its reason or 
ground. It is not the content of mere ignorance. Mere 
ignorance, it may be said, need not be expressed in logic : 
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The proposition about the keys is useful and yet is not the 
expression of an objective dependence of a positive fact. 

Should this intermediate state of consciousness between 



mere ignorance and positive objective knowledge be 
expressed in logic ? Venn has pointed out the fallacy of 
over-objectification in logic : to him, logic deals with the 
passage from the subjective to the objective. We hold 
that logic as dealing with object in the abstract sense of 
content of thought can never 006>-objectif y and that the real 
truth of Venn's view is that logic deals with the passage 
from the indefinite to the definite in the object. The 
useful knowledge about the keys which is not yet positive 
objective knowledge has a content or object distinct alike 
from the absolutely indefinite and useless content of 
ignorance and from the definite object of the positive 
knowledge of the whereabouts of the keys : it is at once 
indefinite and definite and as such should have a logical 
expression. The logic of the indefinite would therefore 
admit the negative hypothetical and point out that its 
logical status is indefinite somewhere intermediate be- 
tween he forms of positive knowledge and absolute 
ignorance, and a stage removed in point of definiteness 
from the negative categorical judgment. The negative 
categorical is already the explicit objective embodiment 
of partial ignorance : it assigns a provisional being to 
negation in relation to a position. In an affirmative hypo- 
thetical also, the contingent being of the relation in the 
con ^quent is such an explicit objective embodiment of 
partial ignorance : the assertory being of the categorical 
relation is modified by a negation into a possibility. The 
negative hypothetical then is an objective embodiment of 
a double ignorance or negation but is still in view of a 
position and therefore useful. 

20. It may be noted in passing that the issues here 
are similar to those which arise in the Vedantic discussion 
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of the illusion of illusion. 1 An illusion being positively 
given has an c indescribable being ' according to Vedanta, 
even .when it is corrected. Has the illusion of illusion 
such a being also ? A compromise between plain yes and 
no is given by some Vedantists, viz., that the illusion of 
illusion is given in a way different from, i.e., more indefi- 
nitely than illusion itself. A similar difficulty may be 
pressed against Bradley 's view of the negative judgment. 
It presupposes, he says, not a full-formed affirmative 
judgment but only a question. What is the nature of the 
question ? He himself takes it to be only psychological, 
an ideal suggestion, a floating idea. Bosanquet however 
would take it as a logical content, a rudimentary disjunc- 
tion. Sigwart would call it a rudimentary positive judg- 
ment ; .<?., a merely given relation. They all admit that 
a full affirmative judgment need not be presupposed by 
the negative and yet what precisely do they contend 
about? It is really somewhere intermediate between the 
content of thought and the mere psychological fact of 
thought. This transitional something between the defi- 
nitely psychological and the definitely logical can only be 
taken cognisance of in such logic as has been conceived in 
this paper. 

21. (2) As to the disjunctive proposition, the ordi- 
nary view is that it cannot be negative in the disjunctive 
form. The definite element in ' A is either B or C ' is 
that A is in B and C taken together and sometimes the 
definite side is pushed further to imply the mutual ex- 
clusion of B and C. There is indefiniteness then at least 
as to which of the two, B and C, is predicated of A : the 
disjunctive is so far an explicit embodiment of partial 
ignorance. It would be held then that c A is either not 



1 Something is believed to be real, it is next taken to be illusory, and then again 
on closer observation it may be pronounced not illusory. What does ' not illusory ' 
tiioau ? 
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B or not C ' is not the logical denial of c A is either B 
or C,* for if the ignorance-element in both is considered, 
there is no denial, an indefinite being only indefinitely 
related to an indefinite, and if the knowledge-element in 
both is considered, B plus C is eithor the same as or a 
part of not-B plus not-C. In reference to the knowledge- 
element however, we intend to point out as in the case 
of sub-alternation that if the comiotative side as distinct 
from the denotative side of B and is considered, there 
is an intelligible sense in which B plus C may be taken 
as the negative of not-B plus not-C. 

22. Those who hold that ' A is either B or C * does not 
deny that A may be both really point to this conno- 
tativo side : the precise relation between the denotations 
of B and C may remain indefinite according to them 
when the disjunctive is asserted. From this standpoint 
then ' either not B or not C ' would bo doubly indeter- 
minate. In ' A is either B or C,' it is only affirmed that 
the connotations of B and C are compatible with that of 
A. This compatibility is a definite logical content but 
the mutual relation of B and C is indefinite ; the mutual 
relation of not-B and not-0 then would be doubly 
indefinite. The problem is to find out the value of this 
double indefiniteness. 

23. We may distinguish our position here from at 
least four positions that may be conceivably advanced. 
(1) It may be held that the negation of the indefinite 
' either B or C ' in the form ' either not-B or not-C ' has 
nothing definite in it and is absolutely useless. (2) There 
is just the opposite view that * either not^B or not-C ' is 
the same as ' either B or C/ B and C being already exclu- 
sive. (3) Or it may be held that the mutual exclusion 
of B and C is indefinite in ' either B or C/ and that ' either 
not-B or not-C ' makes this definite, that it amounts to a 
more definite affirmation and is therefore no negation at 
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all : it is an extra affirmation, an added truth side by side 
with the definite truth of ' either B or C.' Or (4) it may 
he urged that this extra affirmation is a development of 
1 either B or C ' rather than an accretion, that it is un- 
doubtedly a negation but amounting to an affirmation. 

* Either not B or not C ' is taken as (1) no logical form at 
all or (2) as identical with ' either B or C * or (3) as 
different from it but not a denial of it or (4) as a denial 
of it that amounts to a definite affirmation which is at 
once same and different. Our position however is that 

* either not B or not C ' is the form of the indefinite 
denial of c either B or C.' It is denial of the definite 
element in it-uk., the compatibility of B and of C with 
A : that the compatibility itself is partial or indefinite, is 
not definite is pointed out by ' A is either not B or not C. 5 
As the denial of what is believed to bo a definite element in 
' A is either B or C/ it is itself believed in and is not dumb 
ignorance : it has a useful content which yot is not posi- 
tive, not the same as the given affirmative nor something 
coordinate with it, nor a negation amounting to a definite 
positive. 

24. That ' A is either not B or not C ' is the negation 
of * A is either B or C ' may be shown in another way. 
The ordinary form given of its negation is c A is neither B 
nor C.' This however states more than the mere negation 
which should be simply 6 A n\ay be neither. 5 If not-B and 
not-C are understood as the negation of the connotative 
side of B and C, ' A is either not-B or not-C ' is equivalent 
to c A is either B or C or neither/ which means precisely 
that A may be neither. 

25. In speaking of a logical form being useful, we 
have assumed only for the sake of the argument that the 
merely privative judgment, the expression of mere ignor- 
ance is useless. It is necessary now to point out that 
the word useful is itself a question-begging term ; it 
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dogmatically assumes that the knowing self ought to move 
towards more and more determinate truth. This assump- 
tion itself may be questioned and the logical impulse may 
be taken to be satisfied in the correction of the given error 
of determinateness, not in the attainment of new determi- 
nations, in getting rid of the limitation of the definite and 
not in securing increase of definiteness, in the direction 
of the indefinite and not in that of the definite, freedom 
or the absolute state being reached either way. In this 
* undefining ' process, as we may call it, it is not even 
necessary that empirical truth should be held fast provi- 
sionally. All doubt, including what is taken to be the 
most irresponsible form of it oiz., absolute scepticism, 
would be useful in this connexion, though there might be 
grades of usefulness here also. Logic, conceived to deal 
with the bare dualism of the definite and indefinite can 
make room for either kind of usefulness or truth. 

26. This may be presented in terms of the disjunctive 
proposition. The proposition ' A. is either B or C ' or 
neither may be taken as equivalent to ' A is either B or 
not-B, the bare form of the Excluded Middle. Now this 
form may be taken (1) as absolutely useless, a joke, the 
mere form of ignorance ; (2) as the limiting form of dis- 
junction, and therefore a particular case of disjunction, 
giving us the form of truth, i.e., of the universe as con- 
structed by thought out of the unique given ; (3) as the 
form of the determinate determinate position and nega- 
tion as co-ordinate present in all particular disjunctions ; 
or (4) as the abstract form of truth developed in all 
concrete disjunctions, in all grades of determinate know- 
ledge. Not-B in these views is (I) nothing logical at all, 
(2) logical only in relation to the unique but definite 
c given-ness ' of B, (3) a positive logical content side by 
side with B, and (A) the logical implication of B, as B is 
of not-B. In conformity to what we have said above, M t 
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hold that not-B is something logical, though not definite : 
it is the logically useful indefinite. * A is either B or not-B' 
is a logical negative of * A is either B or C/ utterly in- 
determinate in contrast with it but determinate as express- 
ing the fundamental logical principle of the disjunction 
of the definite and indefinite, the form of the knowable- 
unknowable, the form of mystery rather than of absolute 
truth, the limiting mystery of all philosophy. 
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I. Important Points. II. Does Consciousness imply an Object 
as well as a Subject, a Not-self as well as a Self, both in a non-pheno- 
menal sense ? 

I. IMPORTANT POINTS. 

I. Standpoint of Psychology: the subject-matter of 
Psychology. Has Psychology a subject-matter like 
Botany or Chemistry ? What is the relation of Psychology 
to Physical Science? What is its relation to Philosophy 
and Metaphysics ? 

The subject-matter of Psychology is the whole of 
experience of the individual subject. All the facts of the 
consciousness of the individual subject both actual and 
possible may be dealt with by the psychologist. 
Whatever is not part of his actual or possible experience 
does not come under Psychology. Knowledge is a subject 
for Psychology so far as it is part of the individual's 
consciousness. Thus regarded, the knowledge of the 
individual as for instance of the external world has 
a beginning and a growth and may have an end if the 
consciousness of the individual comes to an end. 

Psychology treats of all objects as related to the indivi- 
dual subject and is not therefore a special science like 



Encyclopaedia Britannica, 9th Edition, Vol. XX, pp. 37 to 85. 
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Botany treating of a specified portion of objects apart from 
their relation to the individual subject. The standpoint of 
Psychology is thus individualistic. It treats of facts as 
existing in the individual's consciousness not in the 
consciousness of this or that individual but of an 'objective' 
individual as it were. Whatever is or may be part of 
the experience of the individual belongs to Psychology. 
Psychology is objective in the sense that its facts and prin- 
ciples are true for all individual subjects and it is subjec- 
tive in the sense that it treats of facts or phenomena as 
related to the individual subject. It differs from the physi- 
cal sciences, as the latter treat of phenomena of objects 
apart from any reference to the individual subject. For 
these sciences the objects exist by themselves and would 
exist even if there were no percipient individual subjects 
in the world. Those sciences are called objective in a 
double sense objective in the first place as treating of 
objects apart from or abstracted from the individual 
subject and objective in the second place as true for an 
objective or universalised human consciousness. In the 
second sense of objective, they agree with Psychology and 
as they do not treat of the subject they have been 
specially called non-subjective or objective sciences. 

A psychologist is not committed, in virtue of his 
psychological standpoint of the treatment of experience, 
to any particular philosophical or metaphysical theory in 
regard to Self or External World. He may be an idealist 
like Berkeley or Fichte or a realist like Hamilton or 
Spencer. His psychology would neither prove nor disprove 
the reality of the External World or of the Self as tran- 
scendental or meta-empirical. Psychology has nothing to 
say about the "pure Self," " the extra-mental world," 
" the thing-in-itself ," " the transcendental object or 
subject. 55 It treats only of the empirical subject and 
the empirical object. It traces the origin and growth of 
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this distinction. It analyses the contents of the subject 
and object as part of the individual's consciousness. What 
lies beyond such consciousness is extra-psychological. The 
pure Self and the transcendental Object or the pure not- 
self are non-entities for Psychology. 

Psychology thus treats of both internal and external 
experience. It is not correct to say that Psychology treats 
only of the objects of internal experience. The distinction 
of internal and external is primarily applicable to pheno- 
mena within the body and those outside the body. Its 
application to what exists in relation to the mind or the 
individual subject and what does not so exist is inaccurate. 
The objects of experience are distinguished into internal 
and external ; and the distinction is therefore a psychologi- 
cal one. Psychology has to explain its origin and nature. 

The distinction between mental and material pheno- 
mena is also not one that can distinguish Psychology from 
Physical Science. All phenomena as objects of individual 
experience, come under Psychology Material phenomena 
are objects of our experience ; only they are regarded 
apart from any individual subject. The same phenomena 
regarded in relation to the individual subject form the 
subject-matter of Psychology. Thus there is no sharp line 
of demarcation between the phenomena of mind and the 
phenomena of matter. They are all objects of the indivi- 
dual's experience. Light, colour, sound, heat, etc., are 
objects of our sense-perception and form alike the subject- 
matter of Psychology and Physical Science in the former 
as related to the subject, in the latter as abstracted from 
it and regarded as existing apart from it. 

2. The ultimate constituents of Mind. 

According to Dr. Ward the ultimate constituents are 
attention, feeling (pleasure or pain) and presentations. 

These three elements are present in every concrete 
mental state or psychosis. 
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-Attention is an activity of Self. 

Pleasure is a passive state of Self accompanying a 
sensory presentation and leading to a motor presentation. 

Presentations are ideas of sense, passive or active. 

A sensation is a complex mental phenomenon consisting 
of a presentation and feeling (pleasure or pain). 

A movement is a complex mental phenomenon consist- 
ing of feeling, attention and a motor presentation or idea 
of movement. 

Attention is required both for sensory and motor 
presentations both for sensations and movements. 

Without attention, no mental state, not even a sensation 
is possible. 

Attention being an immanent activity of Self is never 
presented. It is not therefore an object that can be 
perceived or reproduced or thought of. It is known by its 
effects. It produces sensations and movements and is 
known through these. It cannot be directly known by 
itself. Peeling is a purely subjective state of Self. It 
cannot therefore be an o Yject of consciousness or percep- 
tion. It cannot be reproduced or thought of. It is known 
by its effects, namely, movements. It cannot be directly 
known by itself. 

A presentation is any idea, sensory or motor, of which 
Self is conscious. 

No consciousness is possible without a Self and a 
presentation related to it as an object. 

Subject (or Self) and object and the implied relation 
of presentation between them are the minimum elements 
of a mental state or psychosis. 

Every mental state, however simple, implies a subject 
and an object presented to the subject. 

The relation of presentation means that the subject is 
conscious of the object. 

The subject implied by a conscious mental state is not 
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the empirical subject, for the latter is also an object, that 
is, a presentation or idea of which the subject is conscious. 
This subject is called by Dr. Ward the pure Self. " By 
pure Ego or subject," says Dr. Ward, " it is proposed to 
denote the simple fact that everything mental is referred 
to a Self " (p. 39, 1st column). 

What is this Self ? What is its origin and nature ? Is 
it necessai*y for Psychology to assume it ? Is it known ? 
If so, how ? It is supposed to be that to which all feelings 
or mental phenomena are presented. It is therefore itself 
never presented and known. It is not the same as . the 
empirical ego or subject which is a complex of presentations 
to the Self or " pure Ego or subject," which is, in fact, 
an object distinguished from the empirical object but 
which, like the latter, is presented to the Self. 

The question, What is the nature and origin of " the 
pure Ego or subject,' 3 is metaphysical and does not belong 
to Psychology. The pure Ego is the presupposition of all 
conscious phenomena or feelings and is not an object of 
knowledge or experience. Of. Kant, "The synthetical 
unity of apperception." 

The question, Whence is consciousness, does not like- 
wise belong to Psychology. 

The distinction of empirical subject and object is a 
psychological one. It is in fact a distinction between 
objects that are presented to the Self and implies therefore 
a pure Ego or subject. 

Psychology does not inquire into the origin of conscious- 
ness, just as Biology does not inquire into the origin of 
life, Physics into the origin of matter, and Geology into 
the origin of the earth. 

Psychology starts with mental states or psychical life 
as given and analyses it into its ultimate elements and can 
no more account for them than Physics can account for 
the existence of matter or Biology for the existence of life. 
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"' Whether the empirical subject and object presuppose 
transcendental subjective and objective reality respec- 
tively, whether they presuppose only one such reality or 
more, and if one, whether it is a subjective or an objective 
reality or whether they presuppose nothing as pan-pheno- 
menalists hold, are questions which ' sychology cannot 
answer. They belong to Metaphysics. From the psycho- 
logical standpoint of experience, they cannot be answered. 
Attempts have been made to answer them by a metaphy- 
sical treatment of experience. Metaphysics attempts tc 
discover the presuppositions of consciousness and thus tc 
pass beyond its empirical limits. Metaphysics, therefore 
by its very nature cannot verify its conclusions by ex- 
perience. Wliat makes experience itself possible cannot 
be an object of experience. The self and the not-self ol 
the Dualist or the self -conditioning and -self -limiting subjecl 
of the Monist are not object of consciousness or experience 
and they are " presupposed or assumed hypothetically tc 
account for the origin and growth of psychical life 01 
consciousness. They can be justified only by the method 
by which hypotheses are justified in science. Their validity 
depends on their being able to explain our total experience 
and on their being shown to be the only tenable hypotheses, 
all other suppositions being shown to be untenable. 

3. Dr. Ward's theory of a pure Ego or subject foi 
Psychology : 

No mental phenomenon is possible unless it is presenl 
to a subject. 

(1) This subject is not a series of mental phenomena 
for the series is not possible without such a subject. 

(2) This subject is not any member of the series ; foi 
no member of the series, as ^single phenomenon, is pos- 
sible without a subject, 

(3) This subject must therefore be a term differed 
and distinct from, though related to, the series. 
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This subject is the term to which every member of the 
series must be presented in order to become a mental 
phenomenon or object of consciousness. 

This subject is called by him " pure Ego or subject." 
It denotes the simple fact that everything mental is refer- 
red to a Self. This psychological conception of a Self or 
subject is not by any means identical with the metaphysi- 
cal conceptions of a soul or mind-atom, or of mind-stuff 
not atomic (p. 39, 1st column). 

Mind in Psychology means this subject plus the series 
of feelings or mental phenomena. It does not mean the 
feelings apart from the subject nor does it mean the 
subject apart from the feelings. 

4. Dr. Ward's theory of object for Psychology: 
I Object in Psychology is any idea or presentation of 
which the subject is conscious. 

A presentation is the qualitative aspect of a sensation 
or the idea of a movement, of which the subject is con- 
scious. The former is called sensory and the latter motor 
gpesentation. A sensation has two elements (or aspects 
or properties) namely, (1) the element of pleasure or pain 
which is a purely subjective state of the self, not capable 
of presentation, representation or thinking, and (2) the 
element of quality distinguishing one sensation from 
another. This element, when discriminated and assimi- 
lated, becomes an idea or presentation to the subject, 
This sensory presentation is a psychological object as 
distinguished from an object that may be supposed to 
exist independently of mind. 

The psychological object is thus an element of a sensa- 
tion which has become the object of consciousness. 

All sensations whatever have this presentative or quali- 
tative element and may, after discrimination and assimila- 
tion, yield psychological objects. 

Psychologically sensations are thus objective. It is 



34 P. K. RAY 

from sensations that we get our first objects. Sensations 
are not mere pleasures and pains. They have qualitative 
elements which distinguish them from one another and 
which, after due discrimination and assimilation, yield 
objects. 

Consciousness is at first in a confused state, consisting 
of more or less indistinguishable presentations of the 
various senses. This confused state becomes gradually 
differentiated and yield, according to the principle of 
progressive specification, the different presentations of 
sounds, colours, smells, etc. 

5. Dr. Ward's view of primordial facts of 
mind : 

(1) Non-voluntarily attending to changes 
in the sensory continuum [cognition ;] 

(2) being in consequence either pleased 



A subject 



or pained [feeling]; and 



(3) by voluntary attention or " innerva- 
tion" producing changes in the motor 
continuum [conation]. 

The subject is possessed of the one power of attention 
and of variously distributing this attention which deter- 
mines partly the intensity of presentation. 

The most fundamental distinction for psychology is 
the distinction between the subject and the object the 
subject as acting and feeling and the object as receiving 
its activity. 

6. Dr. Ward's theory of attention : 
Attention is not a presentation. It is an activity of 
the subject and is known through its effects upon the 
object. 

7. Dr. Ward's theory of pleasure and pain : 
Pleasure and pain are purely subjective states of the 
subject and cannot be presented. They are known by 
their effects and not directly by themselves. 
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8. Dr. Ward's theory of the origin of voluntary or 
purposive movements : 

These have their origin, according to him, in the move- 
ments of emotional expression. 

Pain is more connected with movement than pleasure 
and the movement soon becomes purposive. 

According to Ward presentations are either of sensory 
objects or of motor objects. 

9. Dr. Ward's theory of presentation : 

The individual mind grows and its presentations become 
gradually differentiated and complex. 

At the beginning the presentations are indistinguish- 
able and form a confused mass. They are not separated 
from one another but form a continuous whole. The 
field of consciousness of a psychological organism is a 
continuous whole it is one and continuous. 

Psychology cannot discover the genesis of this 
continuous consciousness. But starting with consciousness 
as one and continuous, as homogeneous and indistinguish- 
able, it traces its gradual differentiation and the develop- 
ment of the different presentations. 

The organic sensations represent the earliest presenta- 
tions. By their modifications through the special senses, 
the higher presentations are produced. The sensations 
differ in intensity, in quality and in massiveness (or 
extensity). The variations in intensity are continuous. 
So also are the variations in quality. Sounds, smells, 
tastes, colours form at first a confused mass. As attention 
is directed to the confused mass, differentiation is 
produced in this mass and single sensations are the result. 
Further attention produces further differentiation and 
what was simple appears compound and what was con- 
fused becomes more clear and distinct. By this process, 
the various sensations of the different senses become 
differentiated: sounds are differentiated from colours 
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as well as from each other, smells from tastes and from 
one another. The law of ifiental growth is from the 
simple to the complex, from the vague and indefinite 
to the clear and definite. The outline of the field of 
consciousness is gradually filled up. One presentation 
is continuous with another presentation ; and all sensa- 
tions with one another. All the presentations are really 
facts or differentiations of the one continuous and total 
field of consciousness. This field of consciousness is called 
by Dr. Ward " objective continuum " (the tottim 
objectivum). 

If sensations could be magnified, what appears single 
and simple to ordinary consciousness would appear com- 
pound and complex ; and what appears detached would 
appear continuous. 

The Law of Progressive Development or Specialisation 
is as true of mental growth as of plants and animals. 
A glance at a flower gives at first only a blank presenta- 
tion. A second glance partly fills it up. A third glance 
gives further particulars. Thus by repeated glances is 
obtained a complex presentation of the flower with its 
various parts and characters. 

A presentation is not merely the difference between 
two states of the mind as held by Bain and his school. 
It has a unity and individuality of its own. A fixed idea 
is a presentation which does not change. It may im- 
manate over and influence the whole consciousness. 

The Theory that a presentation is a difference or 
transition between two mental states, entirely overlooks 
the fact that no difference is possible unless there are 
two objects and that each of the objects is a presentation. 
Each object or presentation must first be known and 
recognised before a difference between the two object? 
can be possible or known. Knowing means (1) recognis- 
ing a single object and (2) comparing one object with 
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another or referring an object to the class to which it 
belongs. Knowledge of single presentations is necessary 
before they can be referred to their respective classes. 
Bain's theory of objects or presentations entirely overlooks 
the first meaning of knowing 

10. Dr. Ward's Theory of Subconsciousness. 

The term " subconscious " is better suited to denote 
the facts under this head than the term "unconscious/' 
" Subconscious states are presentations lacking the intensity 
requisite in the given distribution of attention to change 
that distribution appreciably " (p. 18, 1st column). 
"Subconscious presentations may tell on conscious life, 
although lacking either the differences of intensity or the 
individual distinctness requisite to make them definite 
features." 

The conception of iC subconscious states " implies that 
all mental states are not presented to consciousness within 
its field of view, that consciousness has, as it were* a 
threshold and a background or a surface with depths 
(as in the case of a sea), that conscious presentations 
occupy the field, the threshold or the surface, and that, 
a they lack attention, they go beyond the field or into 
the background or sink into the depths under the 
surface. It is of course difficult to say when the sub- 
conscious states become completely " unconscious." 

The existence of mental states as subconscious is 
inferred from their effects on conscious life. 

The attempt to substitute " mental dispositions, capa- 
cities or faculties" for "subconscious states" is only 
another way of admitting that there are states of the 
mind of which we are not conscious. For a capacity, 
disposition or faculty is also a state different from a 
conscious state which it may produce the difference 
being in the degree of intensity and other characters, 
j Wundt regards conscious states and subconscious states 
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as corresponding to nervous functions ; and when the latter 
stop, the former also disappear. The degree of conscious- 
ness corresponds to the intensity of the nervous function, 

Mill regards conscious states as corresponding to a 
certain degree of intensity of the nervous changes below 
which there are no mental states at all. He thus refers 
all so-called unconscious mental states to the states of 
the nerves lacking the degree of intensity required to 
produce even the minimum degree of consciousness. 
There is a difference between Mill's theory and Wundt's. 
According to the latter, psychical and psychological 
functions correspond to one another, they are as it were, 
parallel to each other, one ceasing when the other ceases, 
This also appears to be Herbert Spencer's theory and has 
been called the Doctrine of Parallelism. Mill's theory 
does not presuppose any such parallelism or corres- 
pondence but regards the mental or conscious states as 
emerging at a certain point of the intensity of the nervous 
activity, below which there are no mental states at all. 

11. Qualitative Differences of Sensations: 

How to account for these differences ? For Spencer's 
theory of a primordial unit of consciousness correspond- 
ing to a single nerve-shock or neural tremor and his 
attempt to explain qualitative differences by the various 
grouping of the varying numbers of this unit, see Spencer 
Psychology," Vol. I. 60. 

It is no doubt true that sorrte of our supposed single 
and simple sensations are really compound and complex 
and that there is a continuity even in the qualitative differ- 
ences of our sensations as in the differences of their inten- 
sity. This is easily proved in the case of the sensations of 
the same sense, .#., colours as of the rainbow. 

12. Dr. Ward's Theory of Perception. 

Along with differentiation, there goes on in the presen- 
tation-continuum another process, namely, integration 
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or synthesis of the proximately elementary presenta- 
tions into those complex presentations which are called 
perceptions, intuitions, sensori-motor reactions and 
the like. 

(i) Meaning of perception : It means sometimes 

(1) " The recognition of a sensation or movement 
as distinct from its* mere presentation " ; and this implies 
" the more or less definite revival of certain residua or 
representations of past experience which resembled the 
present." 

(2) Perception is used more frequently to mean the 
" localisation and projection of sensations." 

(3) Perception as used ordinarily meins the reference 
of an impression to an object or thing. We regard the 
impression, say of sound or light as the quality of a thing 
or object distinct not only from the subject attending to 
the impression but from all presentations whatever to 
which it attends. The making of such an object 
" reifaction " as Dr. Ward calls the process is due to 
the constant conjunctions and successions of impressions 
for which Psychology can give no reason, and the 
constant movements to which they prompt. "Thus 
we receive together, e.g., those impressions we now recog- 
nize as severally the scent, colour, and ' feel ' of the rose 
we pluck and handle. We might call each a ' percept 5 
and the whole a * complex percept.' But there is more 
in such a complex than a sum of partial percepts ; there 
is the apprehension or intuition of the rose as a thing 
having this scent, colour and texture/ 5 Page 52, 2nd 
column. 

(ii) Perception thus involves : 

(1) Th<s recognition or assimilation of impressions. 

(2) The localisation of impressions, 

(3) The intuition of things. 
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(1) Perception as the mere recognition of impressions 
The process may be symbolised as follows : Aa, A 

standing for an impression or presentation and a its past 
residuum. 

Recognition thus implies retention, i.e., the retention 
of a presentation as a residuum. It further implies 
differentiation and assimilation, i.e., of A with a. 

(2) Perception as the localisation of impression : 

, Recognition implies merely assimilation of an impres- 
sion. Localisation implies assimilation of an impression 
and reference of it to space. 

How is this reference brought about ? It involves 
the idea of space. How does the psychological individual 
come by the idea of space ? 

The idea of space is given by active touch, i.e., by 
movement aided by contact. It is first given to us by our 
own body. By exploring our own body we probably 
learn the first lessons in our perception of space. 

Localisation means the association of a passive sensa- 
tion with the idea of space the association, for instance, 
of a sensation of colour with the idea of a surface as given 
by active touch. 

Localisation is the formation of a complex presenta- 
tion out of simpler ones, one essential element being the 
idea of space. The sensation of sound is not only recog- 
nised bat associated with the idea of space and referred 
to some part of it. A touch is not only felt but referred 
to or associated with the extension of some part of our 
body. A colour is not only seen but referred to some part 
Of space. 

Localisation is either organic or extra 4 - organic. An 
impression may be referred to some part of our own body 
or to some part of space outside our body. It means the 
addition of new elements to the presentation recognised. 

(3) Perception as the intuition of a thing or an object. 
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Ordinarily perception means the intuition of a thing, 
e.g., a rose. 

A thing or object is something different from all the 
presentations. It is not a presentation or a mere sum of 
presentations. It is something having the presentations. 
It is the seat and source of the qualities. It has a special 
position and it fills a particular portion of space. It 
resists and introduces the various impressions whi h go 
together or succeed one another in an orderly manner. 
Psychology cannot account for this orderly succession or 
co-existence. 

All that psychology may be expected to do is to give 
an account of the following ideas in regard to a thing or 
an object : 

(a) Its reality or actuality. 
(6) Its solidity or occupation of space. 
(<?) Its unity and complexity. 

(d) Its permanence or rather its continuity in time. 
(<?) Jts substantiality and the conception of its 
attributes and powers. 

(a) The actuality or reality of a thing. 
The word " Real " is ambiguous and has several mean- 
ings which should be distinguished. 

(1) " Real " in the sense of " material is opposed to 
" mental. 15 

(2) " Real " in the sense of " existent " is opposed to 
" non-existent. " 

(3) u Real " in the sense of " actual " is opposed to 
" possible." 

(4) " Real " in the sense of " sense-given " or 
"presented by sense" is opposed to the "ideal," or 
" represented " ; " real " is the vivid and opposed to the 
" faint " states of the mind. " Impressions " are " real " 
and " ideas " arc opposed to the " real." 
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The last, namely, (4) is the meaning of "real" as used 
in Psychology and is applicable to all the qualities of a 
thing. Every quality is " real " when it is presented or 
given by sense. 

(b) The impenetrability of an object or a thing. 

" Impenetrability " means " filled space." An object 
occupies a certain portion of space and offers resistance 
to other objects. 

At first objects are compared with our own body as 
the best known object. 

When our movements are resisted, we reach the full 
meaning of an object as a body more or less like our own 
body and we attribute to it our subjective sense of effort. 
We personify it and regard it as the counterpart of our 
own personality. The object is reached as the correlate 
of the subject. Like the subject the object is regarded 
as a seat and source of activity, as possessed of force or 
power of resistance. 

No thing or object in without this power of resistance. 

(c) The unity and complexity of a thing or an object. 
Its unity is due to the reference or projection of the 

various impressions to the same portion of space. The 
fact that the same impressions go together or succeed 
one another in a definite order promotes the belief 
in the unity of a thing. The belief in its complexity 
arises from the fact of its being the seat and source of 
various impressions as scent, colour, ' feel/ taste, etc., in 
an orange. 

(d) The temporal continuity of a thing or an object 
further promotes the belief in its unity. 

Our own body is a unity of constant and complex 
impressions and it is from this source that we probably 
first learn the ideas of unity and identity. These ideas 
are afterwards transferred to other bodies as they present 
Constant Qualities. 
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(e) The substantiality of a thing or an object means 
its occupation of space. A thing is a tangible plenum, 
i.e.) something occupying space and offering resistance. 
This tangible plenum is regarded as the seat and source 
of all the qualities of the thing. The qualities are our 
impressions projected to the thing or the portion of space 
occupied by the thing. 

Impenetrability or resistance is the most universal of 
all the constituents of a thing. Whatever has no resist- 
ance is nothing. Thus a shadow though it has both shape 
and colour is the very type of nothingness as it has no 
resistance. 

"That which occupies space is psychologically the 
substantial, the other real constituents are but its pro- 
perties or attributes, the marks or manifestations which 
lead us to expect its presence " (p. 57, 1st column. 



II. DOES CONSCIOUSNESS IMPLY AN OBJECT AS WELL AS 
A SUBJECT, A NOT-SELF AS WELL AS A SELF, BOTH IN A 

NON-PHENOMKNAL SENSE? 

Points of Criticism. 

1. Is not an object in a non-phenomenal sense as 
essential and necessary to consciousness as a subject ? 
Dr. Ward examines the attempts to extrude the subject 
in a non-phenomenal sense, i.e., English Idealism o2 Bain 
and Mill. But he does not examine the attempts to 
extrude the object in a non -phenomenal sense, i.e., German 
Idealism of Fichte and Hegel. Can a subject produce 
its own diffused homogeneous or rather confused state 
which by differentiation produces all the various presenta- 
tions ? For a presentation a non-phenomenal object is as 
necessary as a non-phenomenal subject. 

2. Does not the object influence or partially deter- 
mine the development of the various presentations ? 
Dr. Ward seems to have entirely overlooked the influence 
of the object in the determination of the presentations. 
He denies emphatically that the subject can absolutely 
produce its own states or presentations and does not at 
the same time fully recognise the influence of the object. 

3. Dr. Ward fails to prove the objective or extra- 
mental character of the thing. A thing is " a plenum in 
space." What is space ? Only a form of intuition or 
synthesis of the subject. How to reconcile these two 
opposite views of space ? A plenum in space seems to 
suggest that space is an extra-mental or objective 
existence or receptacle as Dr. Martineau holds, while as 
a form of intuition, it is only a particular kind of activity 
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of the subject. The " thing " thus oscillates between an 
objective extra-mental reality and a subjective product 
of synthesis of the presentations of the Self. How does 
he justify his Realism? The thing or object according 
to him seems to be identical with a synthesis of the 
presentations and these presentations are only differentia- 
ted states of the Self. To justify Realism, or the extra- 
mental and objective existence of the thing, he must 
postulate a non-phenomenal object as he postulates a 
non-phenomenal subject, both being essential elements 
or factors of consciousness. 

4. In his theory of the origin of the idea of cause, 
he follows Dr. Martineau very closely. The idea is 
revealed to us on the occasion of our own activity when 
we ourselves act as cause. This may be in the simplest 
act of attention or in the most complicated act of 
voluntary action or movement, as Dr. Martineau explains 
fully. 

5. Dr. Ward's theory of power does not seem to 
be as explicit and clear as Dr. Martineau's. If power 
is phenomenal, if nothing non-phenomenal is revealed 
to us in our voluntary activity or self -consciousness, 
then all idea of a spiritual self must be given up. With 
Dr. Ward, the self is an active non-phenomenal reality. 
But what is its relation to space ? Does he hold with 
Green that space, time, etc., are all relations existing 
among the presentations or determinations of the Self, 
that is, that they have their source in the Self ? or does 
he hold with Dr. Martineau that space is an extra-mental 
existence and is necessary for the objectification of the 
Self ? Without a more definite view of the nature of 
space and of its relation to Self, Dr. Ward's theory of 
the thing as well as his theory of the spiritual self are not 
free from ambiguity. How is one thing distinguished 
from another ? How is one self distinguished from 
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another ? Primarily by their relations to space. In 
perception the subject is here and the object or thing 
there. And the same is true of two selves or persons 
one here and the other there. Without space things and 
persons would lose their objectivity and individuality. 
Dr. Martineau appears to hold the extra-mental reality 
of space mainly for this purpose to explain the indepen- 
dent and individual existence of things and of persons. 1 

6. Dr. Ward's psychology, discarding as it does all 
non-phenomenal objects, is rather the psychology of the 
school of Absolute Idealism or of Egoistic Idealism than 
of any other. If the Self alone is postulated for conscious- 
ness and if the presentations are mere developments of 
the confused primitive state of the Self, then we have 
nothing but the theory of Egoistic Idealism. This theory 
postulates not only a self but also asserts that the Self 
spontaneously produces all its various states or deter- 
minations and that these determinations are its objects. 
An object is therefore only a state or activity of the self 
and is determined by the self itself. The first deter- 
mination as well as subsequent ones, all are self-deter- 
minations i.e., determinations in the Self by itself, 
actions of the Self upon itself, states of the Self pro- 
duced by itself.* No not-self, other than a state or an 
act of the Self, is needed to account for the phenomena 
of consciousness. All are states or acts of the Self ; and 
all of them, being successive, are in time, while some 
of them, being reversible and therefore co-existing, are 
both in time and space. These latter are, therefore, 



1 For Dr. Martineau's doctrines" of Cause, Power, Will, etc., see his " Study of 
Religion," Vol. I, Book II, Chap. I, and his "Essays, Reviews and Addresses," 
Vol. III. Is there an axiom of causality ? 

For his doctrine of Immediate Perception see the same chapter, 1. B.C. 1st 
edition, pp. 196-200 and 2nd edition, pp. 185-8. 

For hia doctrine of Space see the same volume, let edition, pp. 68, 202-tt, 
405-7; 2nd edition, pp. 65, 191, 381-3. 
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extended, lie side by side, and external to one another. 
These collectively constitute or make up our External 
World, while those states or acts which are in time only, 
make up our Internal world ; but both are alike products 
of the activity or causality of the Self alone. This is the 
doctrine of Idealism, which seems to underlie Dr. Ward's 
account of the development of consciousness. 

If Dr. Ward does recognise a non-phenomenal object 
or a real not-self like Dr. Martineau, he seems to have 
entirely ignored its existence in the development of our 
presentations and ideas of things. Where does he recog- 
nise its efficiency ? Perhaps at the very beginning of 
consciousness. That is, the confused state of conscious- 
ness of the Self at the beginning is due to the action of 
the object upon the subject. Well, if it acts upon the 
subject at the outset, why not also afterwards, at the 
intermediate stages of development ? Why may not the 
object, a real not-self, determine the state of the subject 
and its presentations at successive moments as much as 
the subject itself ? Are not the different phenomena of 
our mental life products of the interaction of the self 
and objects which are other than the self? If the 
objective element or factor of consciousness is recognised, 
it would throughout affect the development of our presen- 
tations, and the account would, therefore, be quite 
different from what Dr, Ward has given it. In fact 
it would be impossible to treat of the states, acts, or 
phenomena of the mind from an entirely subjective point 
of view as has been the fashion with the recent psycho- 
logists. Every phenomenon of our mental life has a 
reference not only to a subject but also to an object and 
it is impossible to treat of it without this double reference. 
Consciousness itself presupposes both subject and object 
in the same sense and every state of consciousness is a 
product of both the factors. In some the reference to one 
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factor may be more explicit than' in others. But in all 
and every one there is a reference to both, implicit or 
explicit. 

If this be true, then the present method of the treat- 
ment of mental phenomena in Psychology is essentially 
false ; and Psychology must again be united with Meta- 
physics and both regarded as an inseparable study of con- 
sciousness implying both a Subject and an Object, a Self 
and a Not-self, as its essential elements or factors. 

7. In his discussion of the standpoint of Psycho- 
logy Dr. Ward says : 

" Paradoxical though it may be, we must then conclude 
that psychology cannot be defined by reference to a special 
subject-matter as such concrete sciences, for example, as 
mineralogy and botany can ; and since it deals in some 
sort with the whole of experience, it is obviously not an 
abstract science, in any ordinary sense of the term. To 
be characterised at all, therefore, apart from metaphysical 
assumptions, it must be characterised by the standpoint 
from which this experience is viewed " (1st column, p. 38). 

He points out that this experience, i.e. " the whole of 
experience," is viewed in psychology as the experience of 
some individual. 

"The standpoint of Psychology then," he says, "is 
individualistic ; by whatever methods, from whatever 
sources its facts are ascertained, they must to have a 
psychological import be regarded as having place in, or 
as being part of, some one's consciousness. In this sense, 
i.e., as presented to an individual, " the whole choir of 
heaven and furniture of earth " may belong to psycho- 
logy, but otherwise they are psychological nonentities " 
(2nd column, p. 38). 

He then proceeds to analyse consciousness and shows 
that it implies an individual Ego to which its states are 
presented to which its feelings, its ideas and activities 
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belong and that all attempts to extrude the Ego are fruit- 
less. But he entirely overlooks the fact that all attempts 
to extrude the non-Ego are equally fruitless. Locke 
assumes an outer world of reality for the explanation of 
his ideas. Berkeley assumes a world of spirits as causing 
the phenomena he perceives. Both of them believe that 
the states of consciousness imply or presuppose both an 
individual Ego and a world other than the Ego, both 
determining or jointly producing consciousness and its 
states. Hume abolishes both the Ego and the non-Ego, 
leaving only the states of consciousness or impressions 
and ideas. With him and his followers, the Ego and the 
non-Ego are mere bundles of impressions and ideas, there 
is no such subject as is assumed by Dr. Ward nor is there 
any such object as I am contending for. Mill himself, 
though a follower of Hume, postulates " a permanent 
possibility of sensation " as an object and " a permanent 
possibility of feeling " or "a permanent element of the 
thread of consciousness/' as the subject, these two perma- 
nent factors of the states of consciousness correspond- 
ing to the non-Ego and the Ego respectively. In his 
" Psychology " Dr. Ward has nothing corresponding to 
Locke's outer world, to Berkeley's world of spirits, other 
than the self, or to Mill's " permanent possibilities of 
sensation." But in his work on " The Realm of Ends," 
he postulates other subjects and holds that objects are the 
products of the interaction of the subjects. These sub- 
jects are somewhat like Berkeley's spirits. They are 
sentient and conative monads with windows for interac- 
tion. They are spiritual beings out of time and space 
but capable of acting and reacting upon one another. 
Berkeley confined the term spirit to man and God. But 
Dr. Ward extends its denotation and applies it to wnat- 
ever is in its essence possessed of the powers of feeling 
and willing. His monads are spiritual units or atoms and 
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all phenomena including time and space are the results of 
their interaction. 

8. To me it is evident that the states of conscious- 
ness in an individual subject or monad would be deter- 
mined not only by its capacities of feeling, knowing and 
willing but also by tli powers of the subjects or monads 
acting upon it, that the experience of an individual sub- 
ject would not begin until it was acted upon by another 
subject and that the experience thus started would con- 
tinue to be influenced and determined as regards its 
quality and quantity by the subjects acting upon it. In 
tracing the development of " the whole of experience " 
of an individual subject, it would be necessary to take 
into account the activity and interaction of both the 
individual subject and the other subjects. The other 
subjects are, in fact, from my point of view, the non- 
phenomenal objects which I consider to be essential and 
necessary to the states of consciousness of an individual 
subject. A non -phenomenal object and a non-phenomenal 
subject, a not-self and a self are, I hold, given to us on 
the occasion of immediate perception. Of the non-pheno- 
menal objects thus immediately known by us, some are 
found by observation to be also subjects. The objects are 
known intuitively as the correlates of myself ; while the 
knowledge that some of these objects which are other 
than myself, are also, like myself, possessed of feelings 
and volitions is inferential. Without a direct and imme- 
diate knowledge of objects as non-phenomenal, I should 
know my own self only as a non-phenomenal reality and 
I should be landed in solipsism with the belief that all 
objects and all so-called subjects other than myself are 
nothing but phenomena or groups of presentations or 
states of consciousness, somehow, evolved or produced by 
myself. If my own self is identified with the Absolute, 
the theory would be that of Absolute Idealism. In 
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Green's form of it, the human self is a reproduction of 
the spiritual principle of the universe. With Hegel and 
his thorough-going followers, there is no non-phenomenal 
reality and the Absolute is the total whole of phenomena 
called by them ideas or thoughts, with individual subjects 
and objects as groups of phenomena. Kant distinguishes 
a transcendental and an empirical subject and, also, a 
transcendental and an empirical object. The transcen- 
dental subject and the transcendental object are both 
non-phenomenal while the empirical subject and the 
empirical object are both phenomenal. 1 He thus uses 
the words subject and object in two senses ; and 
while Dr. Ward accepts the term subject in its 
transcendental sense as necessary for Psychology, he 
rejects the term object in the same sense as unnecessary. 
But what is an empirical object apart from a transcen- 
dental object? An empirical object is a presentation or 
a group of presentations. Whence is a presentation ? Is 
it not a determination of the transcendental subject by a 
transcendental object ? Would not the determinations be 
different according to the nature of transcendental objects 
acting upon the individual transcendental subject ? 
Abolish Kant's transcendental objects and his system is 
reduced to either Egoistic Idealism, the Ego alone pro- 
ducing and determining all the objects or to some form 
of Absolute Idealism, with the Absolute Self producing 
the universe with all its objects or with our own Self as 
a reproduction of the Absolute producing all its pheno- 
mena. Abolish also the transcendental self of Kant and 
his system is reduced to the pan-phenomenalistic sensa- 
tionalism of French and English philosophers, e.g., Comte 
and Bain, on the one hand, and to the pan-phenomenalistic 

1 See my paper on " Kant's Doctrine of the Free Causality of Reason," read 
before the Society on the 22nd of December, 1913, especially 3, pp. 2(5-27 and 5, 
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idealism of Hegel, on the other, the former being a 
mechanical and the latter a teleological system. 

9. Kant distinguishes noumenal causation from 
phenomenal causation. 1 Dr. Ward recognises this distinc- 
tion in his " Realm of Ends, pp. 302-4. Had Kant fully 
recognised the distinction, while writing his " Critique 
of Pure Reason," and made proper use of it in his 
" ^Esthetic " and " Analytic," he would have regarded 
the transcendental ego and the transcendental object as 
joint causes of the empirical object and, also, of the 
empirical subject, both being products of the differen- 
tiation of the presentations produced by the interaction 
of the two causes. Unfortunately he was prepossessed 
with the idea of phenomenon as cause and tried to explain 
it as a category of the understanding. This category is 
now token to be either a postulate or a result of obser- 
vation and induction, while the principle of noumenal 
causation that a cause in its true sense is an active non- 
phenomenal reality is an intuition. What a cause is, is 
known directly in our voluntary activity on the occasion 
of our self acting as cause. In his " Realm of Ends " 
(Lecture XIII, Freedom), Dr. Ward attributes both 
efficiency and spontaneity to self as cause. In regard 
to the c concept of cause ' he says : " Its source and 
primary meaning we find unquestionably in ourselves as 
active or efficient" (p. 273). He points out that this 
concept of cause is not to be identified with Kant's 
category of cause or " the idea of necessary connection 
according to law, or the uniformity of nature, as it is 
otherwise called, for it is this, now-a-days at any rate, 
that is meant first of all when the term causality is 
scientifically used" (p. 275). "The scientific principle of 
causality in short is," he says, " a necessary postulate : 
scientific knowledge in other words, knowledge expressed 

1 See the Pauer referred to in the foot-note on D. 51. 
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in general propositions concerning matters of fact is 
possible only on the assumption that events actually 
happen with strict and uniform regularity " (p. 277). 

10. In the same work (p. 129), Dr. Ward admits 
that " experience from the outset involves both subject 
and object, both self and other, and that the differentia- 
tion of both factors proceeds strictly pari passu" In 
this connection, it is worth quoting the whole paragraph 
containing the argument which leads to this admission* 

" There is still a further remark of some importance 
that may opportunely be made here. It is often said that 
experience cannot actually * testify to anything more 
than the existence of the subject the existence of a 
plurality of similar Egos is an inference, a hypothesis to 
explain the phenomena/ But drawing inferences and 
framing explanatory hypotheses pre-supposes a self-con- 
scious intelligence already possessed of that objective expe- 
rience, which by implying its own universality and neces- 
sity, implies also a plurality of selves. On this assumption 
then we come to a deadlock and find ourselves revolving in 
a hopeless circle. But the escape is simple, once we re- 
cognise that experience from the outset involves both 
subject and object, both self and other, and that the 
differentiation of both factors proceeds strictly pari passu" 

The only remark I shall make on this passage is that 
the object or something other than self involved in ex- 
perience from the outset is of the same ontological nature 
as the subject or self and not merely a presentation or a 
group of presentations. The self and the not-self, the 
subject and the object are both centres of activity. The 
not-self is a correlate of the self and both are known 
directly on the occasion of immediate perception as held by 
Dr. Martineau and also Hamilton and Reid. 

11. In this connection I must for a moment refer to 
a remark which Dr. Ward makes on Kant's doctrine of 
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apperception as giving us a knowledge of objects. He 
says: 

" We come then to Kant's main position, the objective 
deduction, viz., that apperception or that consciousness of 
objects which goes with self-consciousness as opposed to 
perception, is the precondition of all intelligent and scien- 
tific experience. What we are here concerned about is not 
to call the principle in question but simply to indicate and 
emphasise the one point that Kant completely overlooked. 
It is a fact, at any rate, that c the absolutely first ^founda- 
tion of such objective experience' is to be found only i" 
society, in inter-subjective intercourse, and not in * apper 
ception as a faculty ' pertaining to the isolated individual 
mind " (p. 127). 

If there is no consciousness of objects involved in 
Kant's " apperception " or self -consciousness which corres- 
ponds to what Hamilton and Martineau regard as " imme- 
diate perception," how is an object or something other than 
self known? How are other subjects or selves known? 
What are they? Are they mere groups of presentations, 
that is, objects in the phenomenal sense only ? Or, are they 
non-phenomenal, active and substantive realities similar or 
correlate -to the one subject directly revealed to us in self- 
consciousness ? In the passage quoted above from his 
" Realm of Ends," p. 129, Dr. Ward rejects the view that 
their existence is " an inference, a hypothesis to explain 
the phenomena " and holds that " experience from the 
outset involves both subject and object, both self and 
other, and that the differentiation of both factors proceeds 
strictly pari passu." If so, the act which reveals a sub- 
ject reveals also an object. Kant is therefore, right in 
maintaining that self-consciousness or apperception in- 
volves consciousness of objects. But of what kind of 
objects ? Are these objects only the common elements of 
our subjective experience, i. e., the elements common to 
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the consciousness of all subjects as distinguished 
those which are characteristic of, and present only in, an 
individual subject? Such objects would be only groups 
of presentations or " ejects " as they have been called. 
They would not possess the character of the subject or 
self. They would not be, as they should be if they have 
the same character as the subject or self, non-phenomenal 
and substantive realities. They would not be capable of 
playing the part of subjects in a society. There would, in 
fact, be no other subjects or selves and no society what- 
ever. The other subjects are first known as objects 
possessing the same character as my own self or subject. 
They are given directly in our immediate perception which 
reveals at once both a self and a not self, a subject and an 
object, possessing the same character but opposite in action 
and position. Both are centres of activity and causality. 
As acting and reacting upon each other the subject or self 
reacting upon the impression made on it by the activity of 
a not-self or object they reveal each other's existence in 
the same act of perception. No perception is possible 
without the activity of the self ; and no sensation is pos- 
sible without the activity of a not self. If a sensation is 
not merely an impression on a self or subject but implies 
a reaction of the latter upon the impression to make it a 
conscious state or sensation of the self, then every sensa- 
tion as the result of the interaction of a self and not- 
self, is an elementary perception. It implies the recipro- 
cal activity of both and reveals the existence of both. 
This would justify the Hamiltonian doctrine that every 
sensation is accompanied by a perception. According to 
Hamilton, perception is an immediate knowledge of both 
the subject and the object as substances, while according 
to Dr. Ward, perception as an act of consciousness imidres 
a subject or self as " a pure ego " or a non-phenoorenal 
reality but not an object of the same or like 
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The object is, according to him, only a presentation or a 
group of presentations existing in the mind. According 
to Dr. Martineau, immediate perception reveals a not-self 
and a self as correlates, acting and reacting upon each 
other as causes occupying different points of space. They 
are both centres of power. Both are alternately active 
and passive. They are not mere phenomena but the 
ground of all phenomena. No phenomenon is possible 
without a substance as a source of power. Every 
true cause is a source of power which is liberated on 
the occasion of its stimulation by a phenomenon. The 
self is a source of power which is exerted on the occasion 
of its activities. Its activity in the form of attention is 
necessary for ail states of consciousness. Its power is 
directly known by us on the occasion of every effort made 
by us to do something, to overcome some difficulty or to 
remove some obstacle. The not-sglf as a correlate of the 
self is also a centre or source of power. The term not- 
self is very comprehensive as it includes every substance 
and source of power other than the one self which is the 
subject in relation to all other selves and substances as 
objects. It comprises all other persons, all other living 
things and all other bodies as sources of power. They can 
all act and react upon one another. In the case of other 
persons we believe that their selves and conscious states 
are like our own. In the case of lower animals this holds 
good to a certain extent according to their resemblance to us. 
In the case of plants their irritability, as proved by the 
experiments of Professor Sir J. C. Bose, indicates some 
resemblance to animals. In the case of inorganic objects, 
powers or forces only are attributed to them. They act 
and react upon one another as in chemical processes show- 
ing that they have special affinity for each other. They 
resist movements indicating that they are sources or seats 
of power or force. Light, heat, electricity as causing 
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mechanical and chemical actions and stimulating vital 
processes are sources of power. In the case of these ob- 
jects, we have no evidence of their inner states or changes 
being conscious. In the case of plants, there may or may 
not be vague conscious states. Their vitality or life-force 
lies intermediate between the forces of the mineral world 
and the mentality or mind of animals. In man the 
power is not only sentient and intellectual but also 
moral and spiritual. He is not only conscious of himself 
and of the various objects around him but also of the 
infinite and eternal Power which is the source of his own 
power and of all the powers and forces acting in this 
wonderful universe. 

12. According to Dr. Ward the subject-matter of 
Psychology is the whole of experience in a concrete form 
as belonging to an individual subject. In this sense, 
" the whole choir of heaven and furniture of earth " may 
belong to Psychology. Whatever is or may be present 
in one's consciousness, comes under Psychology. In the 
case of an individual, the experience or consciousness has 
a beginning and an end. Psychology may trace the 
genesis of the experience of an individual subject and 
mark the different stages of its growth and development. 
Such a study of the mental life of the individual would 
correspond to what is called embryology in biology. 
Psychology may also study the different aspects of the 
mental life of an individual in its most mature form. Such 
a study may be helped by the former but it is a distinct 
and different study just as the anatomy and physiology of 
man are different from the anatomy and physiology of the 
embryos. The former confine themselves to the structure- 
and' functions of the organs of the adult and fully 
developed man, while the latter study the structure and 
functions of the organs of the embryos in different stages 
of development. Psychology has been treated very much 
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as the embryology of the human mind. It has studied the 
mind of the child and the animal and traced its growth and 
development, without specially attending to and marking 
the various aspects of the mental life as they are found in 
the most developed and mature form. Experience grows 
and develops. So does mental life. So does consciousness. 
But it is important to know what consciousness is in its 
fully developed and mature state, what its various aspects 
are in this state. Then only the problem may arise, how 
those different aspects have been generated and how their 
growth and development may be traced from their genesis. 
In a second paper I propose to treat of the different aspects 
of our fully developed consciousness or mental life. 
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II 

PART I. Subject of 1st paper continued. 1 

1. In my first paper on Dr. Ward's Psychology 
I tried to show that experience involves 



the FiwT^por. 1 * 1011 f * w <> non-phenomenal factors, namely, 



the subject and the object, and that the 
quality and the quantity of the contents of experience 
are determined by the nature of both. On the basis of 
these two propositions I held that if Psychology treats 
of the whole of experience of an individual subject as 
defined by Dr. Ward, it must again be united with Meta- 
physics and both regarded as an inseparable study of 
consciousness implying a non-phenomenal subject and a 
non-phenomenal object as its essential factors. 

2. It is satisfactory to find that Dr. Ward in his 
revised and enlarged work on Psycho- 
logy called " Psychological Principles " 

cent work on Psycho. published in 1918 by the Cambridge 

University Press, recognises the, truth 
of my fundamental contention, namely, that experience, 
even the minimum of it, implies two non-phenomenal 
factors. " So we come," he says, " to describe experience 
as reciprocal interaction or niutuum commercium. This 
implies two agents and not merely two kinds of 

1 The first paper (A Review and Criticism of Dr. James Ward's " Psychology " 
published in Encyoloi sedia Britannica, 9th Edition, Vol. XX, 1886) was read before 
the Society on the 26th of March, 1917. It is published by 8. K. Lahiri & Co. 
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phenomena one external, the other internal whatever 
that may mean. Of what nature the agency is to which we 
owe our sense-data is a problem but to suppose that we 
ourselves are only phenomenal and resolvable into sense- 
data is after all impossible ; for how then do we come 
to talk of the phenomenal as distinct from the real ? 
But when we know both it .is possible perhaps to 
talk of c degrees of reality ' not however, if we deny 
our own reality altogether. 55 [P. 382, " Psychological 
Principles/'] 

3. Experience is interaction between two non- 
phenomenal agents. Interaction of two 

What interaction of . .. ,,, ,. ,, ,-1 

two non-phenomenal agents implies that each is alternately 



pies. active and passive. When the agent 

A acts, say, upon the agent 13, A is active and B passive 
Of receptive. When the agqnt B acts upon the agent A, 
B is active and A passive. Reciprocal interaction or 
mutuum commercium implies that each of the two agents 
is both receptive and active. As active, each is possessed 
of power or some faculty of affecting the otht/r. As 
receptive or passive, each is possessed of some capacity 
of being affiected by the other. Experience is the result 
of the interaction of the two agents. There is no ex- 
perience before such interaction. The experience of a 
subject as a non-phenomenal agent begins when it is 
acted upon by another agent and when it reacts upon the 
latter. The subject is conscious of the result of this 
interaction The subject experiences the result which .is 
a phenomenon. The psychical life of the subject begins 
as the effect of its interaction with another agent. The 
life thus started continues to develop by further inter- 
action with other agents and with the same agent. The 
effects or phenomena thus experienced by the subject 
through the continuous interaction of non-phenomenal 
agents constitute the psychical life or experience of the 
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subject. The non-phenomenal agents acting upon the 
subject are the real objects which I regard as essential to 
the life and experience of the subject as the subject 
itself. The quality and quantity of the experience of the 
subject are determined by the interaction of the subject 
with the different non-phenomenal agents or real objects 
which act and react upon it. The experience thus pro- 
duced is permeated by the subject and also by the real 
objects. The elements of both the subject and the objects 
enter into it. If the subject is immanent in its experience, 
as held by Dr. Ward, so is the real or non-phenomenal 
object, by interaction with which it has been produced. 
If the subject is not fully exhausted or manifested in its 
experience but transcends it, as held by Dr. Ward, so 
is the object. The subject and the object as two non- 
phenomenal agents are the two poles or two centres 
of activity of all experience. In the experience of an 
individual subject is present not only the subject itself, 
which Dr. Ward recognises and to which Dr. Ward attri- 
butes the sole activity of attention but also the plurality 
of real non-phenomenal objects or agents by interaction 
with which the whole of the experience of the individual 
subject has been produced. In the experience which Dr. 
Ward regards as " minimal/' p. 378, there is present a 
non-phenomenal object which he does not recognise, as 
welJ as a non-phenomenal subject which he does recog- 
nise. His representation of it as Sp O, where O is a mere 
presentation, overlooks the non-phenomenal object with- 
out which there is no experience and 
consequently no presentation at all. 

ro- ^ n m y V ^ 6W ^ * S ^ 6 non " Phenomenal 

duced by the interac- obiect, S the non-phenomenal subject, 

tion of S and O j p J A 

varies with the nature and j9 the experience of Sin relation to 
O. S and O are the two non-pheno- 
menal agents which by their interaction have produced 



R P. K. RAY 

the minimal experience p and which are immanent in it 
As p grows and develops, certain elements are referred 
to S and certain other elements are referred to O. T^ui 
in our minimal experience, both S and as non-pheno- 
menal agents are present. While S is constant in an 
individual experience, O varies, but remains always a 
non-phenomenal agent throughout experience. The rich- 
ness and variety of the experience of an individual subject 
is due to the different powers or so-called qualities of the 
different individual non-phenomenal agents or objects in 
the world. A thing as an individual object is really an 
agent acting and reacting upon a subject and producing 
various sensations constituting the sensuous life or ex- 
perience of the individual subject. A beautiful object 
similarly acting and reacting upon the individual subject 
produces its aesthetic experience. A good and virtuous 
man as a non-phenomenal agent acts and reacts upon the 
individual subject and produces its feelings of respect 
and regard towards him. In this way, the individual 
subject in its development by interaction with various 
agents in Nature and in Society passes through many 
stages, noted by Dr. Ward as follows : (1) The sensitive 
and appetitive, (2) the imagining and desiring, (3) think- 
ing and willing, (4) the pure ego or self. These stages 
of the individual subject or self are not, it should be 
observed, like the stages of (1) childhood, (2) adolescence, 
(3) maturity and (4) old age of a man : they all co-exist 
in a more developed, form in the ripe experience of the 
self. " But this concept," says Dr. Ward, " of the pure 
ego, of the real self, is in order of time rather where the 
series ends than where it begins ; for as experience 
advances the zonal series extends both outwards and 
inwards, so to say," p. 362. That is, the sensitive and 
appetitive' self, the imagining and desiring self, the think- 
ing and willing self and the pure ego, though developing 
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successively one after another, all co-exist and attain 
fuller and fuller development in the ripe experience of 
the individual subject. The concept of self underlies all 
experience and passes through the stages noted above. 
It is difficult to analyse it and ascertain the conditions of 
its development. All presentations whatever, that of self 
no less than the rest, are mine ; they are my objects, and 
I am the subject attending to them. " The presentation 
of self, then," says Dr. Ward, " is one presentation among 
others, the result, like them, of the differentiation of the 
original continuum." The original continuum is, accord- 
ing to Dr. Ward, the confused indistinguishable mass 
from which all presentations arise by differentiation. It 
is the starting point of the experience of an individual 
subject. We have noticed above that in his recent work 
on " Psychological Principles " he recognises the fact 
that even minimal experience is the effect or result 
of the interaction of two non-phenomenal agents one of 
which is the individual subject and the other must be 
regarded as a non-phenomenal object. The differentia- 
tion of this primal experience gives rise to presentations, 
some being referred to the individual subject as an 
agent and some to the object as another agent. As 
differentiation proceeds, the presentation of self as 
empirical goes along with the presentation of a not-self 
as also empirical ; but the empirical self and the empirical 
not-self are, in my view, partial manifestations of the 
non-phenomenal subject and the non-phenomenal object 
respectively. I hold that both the individual subject (or 
self) and an object as non-phenomenal agents underlie 
the primal experience, the one continuous indistinguish- 
able mass (if there be any) ; and that all the empirical 
selves which arise by differentiation of our varied ex- 
perience are but partial manifestations of the non-pheno- 
menal self as an agent and that ail the empirical objects 
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which arise along with the same differentiation are partial 
manifestations of the non-phenomenal objects or agents 
which, by their interaction with the individual subject, 
produce its growing and advancing experience. The 
sensitive and appetitive self, the imagining and desiring 
self, the thinking and willing self, are all manifestations 
of the one non- phenomenal individual subject. They are 
all empirical They may all be called presentations in 
the language of Dr. Ward. As presentations referred to 
the non-phenomenal Self, they imply presentations 
referred to the non-phenomenal Not-Self or objects as 
agents. Both the sets of presentations, those referred to 
the Self and those referred to the Not-Self, arise by 
differentiation of the experience of the individual subject ; 
and if a presentation is called an object, i.e., an empirical 
object, then the former set, that is, those referred to the 
subject may be called subject-objects and the latter set, 
that is, those referred to the non-phenomenal Not-Self, 
object-objects. 

4. Dr. Ward's theory of the development of pre- 
sentations by differentiation from the 

Dr. Ward's theory t t i j -i 

of the development of original continuum requires only the 
Agency of the Self as attending, but 
entirely overlooks the agency of a Not- 
Self as affecting and developing the 
original continuum. The recognition of the fact of inter- 
action between two agents as a condition of experience 
implies that the Not- Self as an agent is a determining 
factor of experience, that the contents of the experience 
of an individual subject are affected by every agent that 
acts and reacts upon it. If Psychology treats, as Dr. 
Ward holds, of the whole of the experience of an indivi- 
dual subject, it must recognise not only the existence of 
the non-phenomenal agents acting upon the subject, but 
take into consideration the effects produced upon its 
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experience by their varying agencies. The sensations of 
the subject vary in quality according to the nature of the 
different non-phenomenal agents acting upon it. The 
sensation of fragrance implies a fragrant agent. The 
sensation of taste implies a gustatory agent. The sensa- 
tion of colour or light implies light as an agent. The 
sensation of sound implies an agent that can produce this 
sensation. The sensations of extension and resistance 
imply corresponding agents. These sensations are quali- 
tatively different from one another and the attempt to 
deduce them all from the original continuum by differentia- 
tion through the attention of the subject without the 
action of the corresponding agents upon it, is, in my 
opinion, entirely futile and contradicts the view that our 
experience implies interaction of two non- phenomenal 
agents. Our primal experience or the original continuum 
may be a confused and indistinguishable mass produced 
by the simultaneous action of a number of agents, say, 
those of fragrance, sound and light, and the subject by 
its attention to this mass may differentiate the presenta- 
tion of a fragrance from that of a sound or the latter 
from that of a colour ; but this does not mean that there 
are not different agents corresponding to them or that 
they have been produced by the subject without any agent 
whatever. Pan-phenomenalistic Psychologists may hold 
that the primal experience of the original confused mass 
is the only given (datum) for Psychology and that out 
of it, by discrimination, assimilation and retention, arise 
both the subject and the object and that there is neither 
a non-phenomenal subject nor a non-phenomenal object 
underlying or producing it. Bain has attempted to 
explain the genesis and development of the subject and 
the object by this method. With Bain both are pheno- 
menal and there is neither a non-phenomenal subject 
ijpr a non-phenomenal object. Dr. Ward, however. 
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postulates a non-phenomenal subject as underlying all 
experience and holds further that our experience is due to 
the interaction of two non-phenomenal agents. As a 
Psychologist he thinks that the recognition of the subject 
is indispensable, for experience implies an experient and 
has no meaning without it. But has experience any 
meaning without the object ? Is it possible without a 
second agent acting upon the subject as an agent ? If 
there is a second agent necessary for the genesis of ex- 
perience, are not both implicit in it the object as much 
as the subject ? If we know the subject, we know also 
the object. Both are known, as I have shown in my first 
paper, in the same indivisible act of Immediate Percep- 
tion. Both are alternately active and passive ; both are 
centres of activity and receptivity ; both are alternately 
causes ; both are non-phenomenal agents ; both are known 
together as correlates. Dr. Ward is, in my opinion, 
fundamentally mistaken in regarding the object as a 
mere presentation. It is a non-phenomenal agent to 
which a presentation is referred just as the subject is a 
non-phenomenal agent to which also a presentation is 
referred. The latter one I have called subject-object as 
distinguished from the former which I have called object- 
object. Both the presentations are differentiations from 
our experience produced by the interaction of the non- 
phenomenal subject and the non-phenomenal object. As 
I have stated above, both these agents are immanent in 
our experience and our experience is bi-polar due to the 
interaction of two centres of activity and not of one only. 
The figure representing our experience is not a circle 
within a circle, the inner circle standing for the Self and 
its experience, and the outer circle for the external world, 
as Professor Eraser represented it with reference to 
Locke's theory of knowledge, but a circle or an ellipse 
with two centres of activity, both within the figure. 
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Berkeley abolished Locke's external world and Fraser 
represented his theory by the inner circle only, over- 
looking the activity of the infinite Spirit. Dr. Ward 
refers to Fraser's representation of Berkeley's theory with 
evident approval, overlooking the fact admitted by him- 
self that experience is the result of the interaction of a 
non-phenomenal self and a non-phenomenal not-self. 
The figure representing our experience must therefore 
have two foci or centres of activity and not one. 

5. The best example of a non-phenomenal agent is 
our own self. In the structure of the 
phIn^enaiVnt non " ri P est experience of a fully developed 
: man, the self is (1) creative, (2) thinking 

and willing, (3) imagining and desiring, (4) sensitive and 
appetitive as shown by Dr. Ward. All these functions 
or activities which are only incipient in the child are 
fully developed in our ripe experience. The Self develops 
all these activities in its intercourse with Nature and 
Society. It is dormant in the new-born babe, until it .is 
roused by the activities of the agents which surround it. 
It passes through many stages developing its activities 
more and more as it comes into contact with different 
agents and passes through different levels of experience 
until it is free and creative and has those manifold func- 
tions which are attributed to an individual human spirit. 
The self throughout its development is alternately active 
and passive and retains its identity. It 4s not merely 
active as held by some and not merely passive as held by 
others. It is receptive as in the case of sensations, or 
presentations, and affections of pleasure ' and pain, of 
feelings and emotions ; and active as in attending, dis- 
criminating, thinking, willing, deciding, resolving, 
creating. In perceiving and knowing it is partly recep- 
tive and partly active. Even in a sensation it is partly 
Active as well as receptive. There are no doubt many 
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sensations which are involuntarily forced upon the' Self 
but there are also many which require its voluntary 
attention. Without some reduction from the Self, volun- 
tary or involuntary, there would bo no sensation, The 
not-self as correlate and opposed to self 

The Not-Self is also a L x 

non-phenomenal agent is, as I have shown in my first paper, a 

and comprises agents . -i i * 

of different kinds very comprehensive term including m its 

viz., (1) other persons, , . ,, , 11 i 

(2) animals, (3) plants, denotation all other persons, all animals, 
(4) morgamc objects. ^ plants and all inorganic objects as 

agents. To begin with the last, the chemical elements such 
as oxygen, carbon, phosphorus, etc., as seats or sources of 
activities must be regarded as agents. Electricity, light, 
heat, sound, etc., are recognised as energies, and must be 
regarded as agents. They are also not merely pheno- 
menal but active realities. They act upon the self and 
produce various sensations. An individual object such as 
a candle is also both passive and active. It is a unity of 
activities and passivities inasmuch as by its interaction 
with certain other agents, it can produce certain pheno- 
mena which we call a flame. A rose is also a unity of 
certain activities and passivities. It is a unity of the 
agents of fragrance, of light or colour, of resistance and 
extension. Each sensation as an item of our experience 
implies the self and a not-self as a distinct agent. The 
rose as a not-self producing the sensations of fragrance, 
colour, extension and resistance, is a unity of the corres- 
ponding distinot agents interacting with the self. The 
instinctive tendency is to attribute each sensation to an 
agent and to regard a thing producing several distinct 
sensations as a unity of several distinct agents. Each 
agent is an activity other than that of the self. Whether 
the different activities or agencies constituting a thing 
such as a candle or a rose can be reduced in number and 
derived from a few or one is a question for science to 
settle. 
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Plants and animals arc also seats of many activities 
and must be regarded as agents. By 

Our experience is o j 

determined by the ac- interaction and intercourse with them 

tion of these agents. 

we have many phenomena which consti- 
tute an important part of our experience. The most 
important other agents which interact with one's self are 
his fellow-beings in the family and society. The higher 
the family into which a child is born, the greater is its 
early development. The better the society in which a man 
lives, the loftier is his own self. All this is due to the 
fact of interaction of one's self with the selves of other 
persons. The highest creative self is developed only in 
society. The highest sentiments of love and reverence 
are developed only as one conies in contact with persons 
of the highest character. What is called Ethical Psycho- 
logy comes into existence only in a society. What is 
called Religious Psychology is possible only in a self that 
recognises .God as a Supreme Agent the source of all 
agents in the Universe. We thus see that the develop- 
ment of the self is entirely dependent on its interaction 
with the different agents of the world physical, chemical, 
biological, mental and moral and also with the Supreme 
Agent of the Universe. All these agents are not mere 
phenomena but Realities with partial phenomenal mani- 
festations in their activities. There is no phenomenon 
which is not the manifestation of the activity of a Reality 
but the latter is not exhausted in its manifestation. As a 
cause the Reality is active and a source of power but its 
power is manifested gradually in its activities at the 
different stages of development. The self as a Reality is 
active and manifests its power in the sensitive and appeti- 
tive stage . as well as in the thinking and willing stage, 
The phenomena of experience produced by these activities 
of the self with the agents of the world may be regarded 
as effects but these effects do not exhaust or do not fully 
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represent either the self or the agents that interact with 
it. The effects as phenomena are pervaded jointly both 
by the self and the agents. The self is more than its 
phenomena. The agents are more than the phenomena 
which they produce by their interaction. The self is 
immanent in the phenomena and also transcends them. 
It is a Reality which is present in all its manifestations 
in the different stages of its development. It is not purely 
phenomenal and resolvable into sense-data. What is it ? 
And how do we know it ? 

6. After Kant, Dr. Ward seems to hold that it is 
an Idea of Reason that it is the last term 
ph^^" " ' of the subjective series of phenomena. 
But Kant regarded the self also as a 
true cause of our voluntary actions. The self as Reason 
is a free cause a cause not existing in time and therefore 
without an antecedent but determining a voluntary action, 
freely introducing new elements into the circumstances 
which determine such an action. He called it noumenal 
as distinguished from phenomenal, pure as distinguished 
from empirical. But this does not imply that there are 
two selves or egoes, pure and empirical, entirely distinct 
or separated from each other, that there is an impassable 
gulf between the two as has been imagined by some fol- 
lowers of Kant but that they are inseparably connected, 
the empirical or phenomenal being a determination or 
manifestation of the pure or noumenal self through the 
agency of a not-self. The noumenal self is the non- 
phenomenal agent which as the real subject, develops 
successively in time (1) as the sensitive and appetitive, 
(2) as the imagining and desiring, (3) as the thinking 
and willing, (4) as the creative and free spirit. It is the 
noumenal or non-phenomenal self which is present in our 
primal and in our subsequent growing and advancing 
experience. It is this self which is receptive and active 
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and which by interactions with the agents of the world 
produces the experience of which it is conscious. It is 
the noumenal self which is present in our sensuous ex- 
perience, in our aesthetic experience, in our moral experi- 
ence, in our religious experience. It is the noumenal self 
which attends and discriminates, which distinguishes 
presentations into me and not-me, which reasons, judges 
and deliberates, resolves, strives and attempts to realise 
the ideals of life. This noumenal self is the real self. 
Whatever name we may apply to it, the real self has both 
activity and receptivity. It is that which experiences 
our experience. But our experience implies also a Not- 
Self which is also non-phenomenal or noumenal, both 
active and receptive. The Not-Self is 
ot '^ *" also a reality or a series of reality of 
different degrees, which is not purely 
phenomenal and which cannot be resolved into mere 
changes but which implies something permanent and 
present in all its changes and which is more than the sum 
of the changes. It is what Kant calls the thing-in-itself 
as distinguished from the empirical or phenomenal things. 
Kant regards it as an Idea of Reason as the last term 
of the world-series of phenomena. It is, according to him, 
>real but transcendental. It lies beyond all experience. 
He regards it as the transcendental ground of our experi- 
ence. With Kant the Self and the Not-Self are thus both 
ideas of Reason and both transcendental. To the Self he 
attributes free causality. In consistency he ought to 
ascribe to the Not-Self also free causality and regard it as 
a reality, not existing in time and causing our sensations 
by interaction with the Self. The two realities, Self and 
Not-Self, are both noumenal and non-phenomenal, not 
existing in time but producing phenomena by their inter- 
action. The Not-Self, like the Self, is also a true cause 
a cause which is not merely phenomenal. It includes 
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(1) other persons or selves which are causes like the Self, 

(2) all lower animals which are possessed of activities and 
are not therefore merely phenomenal, (3) all plants which 
are seats of the activities of growth and development and 
(4) inorganic objects which are seats of power and force 
as' manifested in their actions upon each other. All these 
non-phenomenal agents are causes of the experience of 
the Self. They correspond to Kant's things-in-themselves. 
Kant was too much prepossessed by Hume's conception 
of cause as a mere phenomenon to think of the causality 
of his things-in-themselves and he had treated, in his 
" Analytic," of the category of cause just to meet Hume's 
objection to the relation of necessity between cause and 
effect. He had regarded both m phenomena but the 
relation between them as necessary because they are 
inseparably connected as antecedent and consequent in 
time. He had entirely overlooked the causality which he 
afterwards ascribed to Self as a noumenal Reality or 
Reason. Had he not done so, or had he had time to 
revise and re-write his three Critiques in the light of 
this fundamental truth of the causality of noumena as 
realities, he would have regarded things-in-themselves as 
causes. These things-in-themselves of Kant correspond 
to the non-phenomenal agents of the world of Dr. Ward. 
Kant had great difficulty in proving their existence. As, 
according to him, a cause was merely a phenomenon, 
they could not consistently be regarded as causes of our 
sensations. They were therefore abolished by those of 
his followers such as Fiehte who deduced both the Ego 
and the Non-Ego from the Absolute Ego postulated by 
him. Hegel was not satisfied with Kant's distinction of 
noumena and phenomena as two separate worlds. He 
identified the noumena with his categories and replaced 
Fichte's Absolute Ego by his Absolute Idea. Kant's 
things-in4hemselves Were retained by those of hfe 
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followers, who regarded them as the ground of the sensa- 
tions produced in the Self. Among these followers there 
are two classes, namely, (1) those who regard the belief 
in the existence of things-in-themselves as realities, as 
an inference by the application of the principle of 
noumenal causation, and (2) those who regard the belief 
as an intuition, the Self and the not-self being given or 
revealed at the same time as correlates in the same act of 
immediate perception, 

I am not sure to which of these two classes Dr. Ward 
belongs. It is certain that he believes 
r in non-phenomenal agents as realities 

r Other than the Self ' He Cal18 them e J* eCt8 

and refers to Clifford's theory of Ejec- 
tion for explanation. Well, Clifford was a pure pheno- 
menalist and his ejects could be only groups of phenomena 
like the phenomenal subject. Dr. Ward's eject is a real 
Not- self like the real Self the Self thrown out as an eject 
or a reality like the Self but other than the Self. The 
tendency to do so is described as instinctive and the belief 
in an eject like that in the Self as naturally produced. 
But how to justify this belief? If it is not an intuition, 
it can be^ justified only by the principle of noumenal 
causation. The eject is a non-phenomenal cause like the 
Self. The Self as a non-phenomenal cause is immediately 
kndwn, while the Not-self as a non-phenomenal cause is 
known by reasoning by analogical inference. But in a 
famous passage quoted by me in my first paper, page .25, 
Dr. Ward admits ^that " experience from the outset 
involves both subject and object, both Self and other, and 
that the differentiation of both factors proceeds strictly 
paripassu.'* If an object or something other than Self, 
that is, a Not-self, is involved with a Self in our experience 
from the outset, then both are given at the same time 
without arty inference, that is, intuitively, and the belief 
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in an eject, that is, in a real Not-self as a non-phenomenal 
agent, is intuitive and not the result of reasoning or in- 
ference. It is not quite clear which view he really holds 
whether he regards the belief in a Not-self as intuitive 
or as inferential. Dr. Ward believes in a plurality of 
monads and holds that the experience of the human 
monad as an individual subject is produced by its inter- 
action with other monads. He can justify his belief in 
the existence of the other monads only if he knows his 
own monad and knows it as a non-phenomenal cause. 
This knowledge may not be given in what he calls the 
primal experience but may be produced in the course of 
the intercourse of the individual monad with other 
monads. The knowledge of the Self as 

Both Self and Not- _ _ . ,_ __ . ^ . . 

self are real or nou. a cause and also of the JN ot-Self as a 

menal causes. i . , . -, . . 

cause may be given at the same time or 
the latter may follow the former; but the principle of the 
Self and the Not-Self as causes, must be regarded as a 
fundamental principle. This principle of noumenal or 
real causation is the foundation-stone of the systems 

which attempt to escape from the 

Solipsism overlooks 11 * ci T jv ij 

the causality of Not- fallacies of Solipsism on the one hand 
86 ' and those of Pan-phenomenalism on 

the other. 

7. Every phenomenon has a cause which is not a 
phenomenon but a non -phenomenal active reality. This 
is the fundamental principle of causation which underlies 
Dr. Ward's system. It is this principle which leads him 
to regard experience as the result of the interaction of 
two non-phenomenal agents, for, as it is, according to 
him, not due to the activity of the Self alone as held by 
Solipsism, there must be another agent. This principle 
also saves him from Pan-phenomenalism, for phenomena 
by themselves are not true causes but are the results 
of the interaction of non-phenomenal agents. Every 
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phenomenon arises out of something which is not a 
_ .. phenomenon. It is the result of the inter- 

Pan-phenomenahsm * 

ignores the principle action of two non-phenomenal agents 

of real or uoumenal x t 

causation and substi- or causes. We are directly conscious 

tutes for it the law of . 

phenomenal causation. OI SUCh agents Or CaUSOS m OUr OWn 

It does not inquire , , i -i. mi T i. 

into the origin of voluntary activity. The earliest mam- 
pienomena. festation of such activity is in immediate 

perception which gives at once both a Self and a Not -self 
or something other than Self as causes. Pan-phenomena- 
lism regards phenomena as causes of phenomena and 
ignores the realities underlying them. Mill regards the 
invariable antecedent phenomena as the cause of the 
consequent phenomenon. Among the antecedent pheno- 
mena, he includes objects which are not mere phenomena 
but depositories of force or power. Every 
e thai??mero phenomenon is the manifestation of some 



phenomena in the external world are 
observed to produce a third phenomenon, 
the latter is really the result of the interaction of the two 
objects as agents, as depositories of power. When hydro- 
gen and oxygen unite under certain conditions to produce 
water, it is not their appearances or phenomena that unite 
and produce the result but it is hydrogen and oxygen as 
agents, as possessed of powers or energies which by their 
interaction produce a new object or agent called water 
with a deposit of new energies, powers, or qualities pro- 
ducing new phenomena in us. Pan-phenomenalism can- 
not consistently justify its belief even in the existence of 
objects which it assumes for explaining the succession 
and co-existence of phenomena. An object is something 
more than a mere aggregate of phenomena. It is some- 
thing which by interaction with something else is capable 
of producing certain phenomena; and it is something 
even more than this ; for it it* not fully exhausted in the 
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phenomena which it can produce by interaction with a 
second object. It may unite with a third object and pro- 
duce other phenomena, unite with a fourth object and 
produce still other phenomena, and so on. It has powers, 
forces, or energies and these are partly afitual or expressed 
in phenomena and partly potential. It is these powers, 
forces, or energies that constitute the reality of an object. 
The doctrine of the conservation of energies in the 
physical world has made this certain so far as the pheno- 
mena of Physics and Chemistry are concerned. "TJndeiv 
lying all changes of phenomena there are interactions of 
energies and the transformation of one form into another 
and the transition of the same form from actual into 
potential and from potential into actual. The world as it 
appears to us is the result of the interaction of its non- 
phenomenal agents among themselves and with the 
individual subject of each of us. The phenomena that I 
see, hear, or perceive by any sense, are the results of the 
interaction of my Self with the corresponding agents of 
the world. 



Part II. Dr. James Ward's " Psychological 

Principles" 

1. All students of Psychology and Philosophy 

will be grateful to Dr. Ward for his recent work 

on " Psychological Principles." It 

Dr. Ward's new work J o r 

on " Psychological is a revised and enlarged edition of 

Principles." i -r i j- x-i T * 

his Encyclopaedia articles. It is an 
exposition of Psychology as a whole and does not treat 
of those matters of detail which are not necessary for 
the explanation of the principles. It aims to be explana- 
tory and therefore differs from a work concerned chiefly 
in being 'descriptive.' 

2. According to the author, the standpoint of 
Psychology is individualistic and its subject-matter the 

whole of experience as belonging to an 
JZJftSS&Z* individual subject. Psychology treats 

not only of mental processes but of 
the whole choir of heaven anr 1 furniture of earth, as 
presented to an individual. Science also treats of 

experience but it treats of it, apart from 
Dr. Ward's view is any reference to an individual subject. 

that Psychology treats . . , . 

of experience as belong- Experience, for science, is regarded as 

iner to an individual .,. i ,-!/ , n ji i 

subject, existing by itself apart from the sub- 

ject of it. No experience is possible 
without an experient. Science has no interest in this 
experient but treats of the matter of experience apart 
from any and all subjects. 

3. The view of the author may perhaps be best 
indicated by inquiring into experience as to (1) what 
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it is and (2) what it implies. Experience is the result 
of the interaction of the subiect as 

Dr. Ward's view fully J 

stated: His theory of an agent and the World as another 

experience. , 

agent or rather as an aggregate of 
agents -" Wherever experience is inferred," says Dr. 
Ward, " Common sense, then, is right in positing a real 

agent answering to what we know as 
Experience implies a Self and interacting with another reality 

Self and the World as . J 

two real agents, it is answering to what each of us knows 

the result of their f . 

interaction. as the World (p. 30).' The World may 

be regarded as the collective agent 

which produces by interaction the whole of the experience 

of an individual Self. Psychology treats of this 

experience as related to the individual 

Distinction between g e if while science, such as Physics. 

Psychology as a 

science and Botany, Chemistry or Botany, treats of the same 

Physics, Chemistry as . 

sciences. experience with reference to the Agents 

other than the Self, concerned in pro- 
ducing it. In other words, Psychology treats of the total 
experience with reference to the subject agent without 
considering the object agents, while the 
other sciences treat of the same experi- 
ence with reference to the object agents, 
subject experiencing w ithout considering the subject agent. 
Thus Psychology is the science of the 
subject agent while Botany, Chemistry, Physics, etc., 
are sciences of the object agents. What we know of the 
agents, the subject agent or Self and 
Physics, chemistry, the other agents, namely, of the 

Botany, etc., treat of 9 J 

certain portions of it World, is through our experience which 

with reference to the . . . 

ngents producing it by is the result Of their interaction. Ex- 
interaction with the . . . _ 

individual subject or perience is the only source or our 

knowledge of both the single subject 

agent or Self and the other agents and is the common 

subject matter of Psychology as a science and of Botany, 
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Chemistry, Physics, etc., as sciences. In the former 
experience is studied with the object of knowing the 
nature of the Self, or subject agent while in the latter 
experience is studied with the object of knowing the 
nature of the agents of the World. I hysics studies that 
portion of our experience, which is produced by what are 
called physical forces, Chemistry that 

Tn Psychology there u- i. J IT- u j. 

is reference of the portion which is produced by what is 
but e nofc n to e the agents, called chemical affinity, Botany that 

of the World. Tn ,. 1*1* j it i 

Botany, etc., there is portion which is produced by life or 
Seif re buT c L to th2e vitality as manifested in plants and so 
agenfcs forth. From this point of view Psy- 

chology may be called a subjective science and Physics, 
Chemistry, Botany, objective sciences the former treat- 
ing of the Self as an agent of our experience and the 
latter of the agents, forces, affinity, life, or vitality, etc., 
as interacting with the Self in order to 
P^duce its experience. The indivi- 
dualistic standpoint on which Dr. Ward 



subjects or selves as j a y g so muc h emphasis is, therefore, not 

experiencing. * i > 

the standpoint of any particular indivi- 
dual. Psychology is not the science of a certain* definite 
individual subject but of all subjects or selves so far as 
they are like (1) in being experients and (2) in the forms 
and contents of their experience. One and the same Self 
may be a subject in relation to one agent 
and an object in relation to another agent 

object agent. ftg ft ge j f ^ ft j n society Qr in whafc Dr 

Ward calls ' inter-subjective intercourse/ In the former 

aspect it comes under Psychology, while in the latter 

aspect it belongs to Sociology which is 

Psychology treats of * . " 

the Self s a snbject an objective science. Psychology is a 

affent and may. there* . < i i j i . 

fore, be defined as a science of selves as subject agents and 

subjective science. ^ ^ ^^ ^^ j fc ^^ ^ ^^ 

fore require to be characterised as individualistic. It does 
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not treat of one Self but of all selves in their capacity as 

subjects. It is therefore sufficient to define it as a 

subjective science as a science treating of the subject 

agents in all their experience, Physics, Chemistry, Botany, 

fete.; being defined as objective sciences as sciences 

treating of the object agents which by their interaction 

with the subjects or selves produce 

Physics, Bomny, etc., a n their experience. Psychology is 

as objective sciences. - 1 . 

the science of the Self, while the 
others are sciences of the World as consisting of 
object agents. The Self and the World are correlatives 
implying each other and both are necessary for our 
experience. 

4. Some Psychologists divide the sphere of experi- 

Can experience be 6nC6 into inner and OUter > ^temal and 

divided into inner and external, and assign the former to 

outer, internal and 

external, psychology and the latter to objective 

sciences. Dr. Ward objects to this on the ground that 
the so-called external experience is also experience and 
quotes Bain in support of the view that all experience is, 
in a sense, ' mental.' The external experience therefore 
is also,* according to him, a part of mental science or 
Psychology. " The whole choir of heaven and furniture 
of earth " as presented to an individual subject, belongs 
to Psychology. But it should be remembered that, 
according to him, mind, is not the 
only agent that produces its experi- 

in order to distinguish pnpp fU^f 11 PY npripTiPP hnfh infprnal 

the elements belong, encc, inat ail experience, ooin internal 
m g to the self from and ex t e rnal, is the result of the inter- 

those belonging to ' ' 

woria agents f the action of the Self as an a g ent > and 
of other agents than the Self, which 

are usually considered to be the agents of the World, 
The problem therefore is: Can the sphere of experi- 
ence be distinguished into parts or elements which 
may be respectively referred to the Self on the one 



DR. JAMES WARD'S " PSYCHOLOGICAL PRINCIPLES" 81 

hand and to the World agents on the other? This 

has been attempted by many philosor 
to P h r s- >* instance, Kant refers all 

that is universal and necessary in our 
experience to the Self or subject as the constant factor 
and all that is variable, i.e., the matter or materials 
of experience to the objective factor, the agent or 
agents of the World, the thing-in-itself or things-in- 
themselves. 

Locke regards all ideas and knowledge as derived 

from Sensation or Reflection. He attri- 
t0 butes ^nsations to the activities of the 

external objects and reflection to the 
activities of the Self upon the materials of sensations or 
ideas. Experience is the result of the interaction of the 
two agents, the Self and the World. He refers certain 
ideas as those of solidity, extension, figure, etc., to exter- 
nal objects because, according to him, they agree with 
the qualities in the objects, which produce them, while 
he refers the ideas of colours, sounds, tastes, like pleasures 
and pains, to the Self, though he recognises corresponding 
to them certain powers which produce them. Power is 
a simple idea which is received, according to him, from 
both sensation and reflection, and is therefore attributed 
by him to both external objects and the Self. Existence 
and unity are two ideas suggested by every object without 
and every idea within. He thus distinguishes the ele- 
ments of experience which belong to the Self and those 
which belong to the objects or the World. He treats of 
ideas, of knowledge and of real existence in his c< Essay 
on the Human Understanding." Knowledge is not merely 
concerned with ideas and their relations among themselves 
but also with their relations to things. The Self is known 
by intuition, external things by sensation and God by 
reason. His Psychology is not therefore a science of 
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mere idfcas as later English Psychologists have made it, 
but a science treating of ideas, knowledge and real objects. 
His objects are substances consisting of primary qualities 
which agree with the ideas produced by them and of 
secondary qualities which are powers by which the objects 
produce certain affections (or ideas) in us, and also of 
certain other powers by which they act upon one another 
aud produce changes among themselves. Locke recog- 
nises objects as solid and extended things with powers 
and regards them as causes of our sensations, He recog- 
nises also Self as a thinking thing and God as the Supreme 
Being and treats of knowledge and things as well as of 
ideas in his " Essay." 

Later Psychologists have generally treated of the 
development of experience and of the 

Later attempts. . , .. . 

parts or elements contributed to it by 
the mind and the external world respectively. The fight 
between Intuitionists and Empiricists as regards the 
question of the origin of knowledge was at first on the 
field of Metaphysics but it was transferred to that of 
Psychology by empirical philosophers who claimed to 
derive all knowledge and all ideas from the experience of 
external objects. The mind was regarded as entirely 
passive and therefore simply receptive of what was sup- 
plied by the external world. The world itself as a Reality 
disappeared with Berkeley and his followers and the mind 
as a Reality also disappeared with Hume arid his follow- 
ers ; and English Philosophers started with sensations as 
tovnehow given and attempted to trace their development 
into perceptions, conceptions, desires, emotions, volitions, 
etc., constituting the experience of an 
adult. Bain follows this method to its 
perfection, deriving both mind and matter, subject and 
object, the Self and the World and all our experience from 
the sensations, feelings and instincts of the child by the 
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Laws of Association. Against Bain's pure pan-pheno- 
menalism in Psychology and the resulting pan-pheno- 
menalistic Philosophy, Spencer raised 
^ yo j ce anc j ma( j e himself heard by the 

publication of the second volume of the second edition 
of his "Principles of Psychology 55 in 1872. In this 
work he regards experience as determined by the 
Non-Ego and expounds, at great length, a doctrine 
of the Non-Ego as an external and independent Real- 
ity. He is emphatic in holding that the sensations or 
"the vivid .states of consciousness 55 have causes and 
that these causes are forms of the energy which consti- 
tutes the external Reality or the Non-Ego. According 
to him, the Ego is also an energy which holds together 
and moulds and modifies the ideas or " the faint states 
of consciousness " into a whole. 

5. In the line of English Psychologists Dr. Ward 
comes next to Bain and Spencer. He 

Dr. Wai . trained, as he says, in the schools of 



Kant and Herbart and was a pupil of Lotze. Traces 
of indebtedness to these philosophers are visible in 
his treatment of Psychology. To a French philosopher, 
Maine de Biran, to whom he referred in his Encyclo- 
paedia article of 1886, he appears to have been also 
indebted. 

Bain and Spencer were the leaders of English Psycho- 

logy in the seventies and eighties of the last century. 

Dr. Ward in his Encyclopedia article in 

Dr. ward's theory 1886 introduced into English Psycho- 

of the pure Ego. ^ * 

logy the conception of a "pure ego 55 as 
an essential element of all states of consciousness, of all 
forms of experience. No consciousness, no experience is 
possible without a subject which is conscious or which 
experiences. The object of consciousness is at first a con- 
fused and indistinguishable mass. The organic and other 
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sensations are not distinguished but exist in a state of 
fusion, as it were, in the primal experience of the pure^ 
Ego or subject. Dr. Ward's theory of the development 
of experience seems to be an application to Psychology 
of the biological theory of the development of an or- 
ganism. In his view the subject corresponds to the 
organism and the object, i.e., the indistinguishable and 
confused mass of which the subject is conscious the 

totum objectivum corresponds to the 
6 environment. The pure Ego or subject 

develops its experience by selective at- 
tention to and differentiation of the confused and indis- 
tinguishable mass into different objects (which are called 
by him presentations) as the organism develops its 
various organs by selecting and assimilating its food 
from the environment. All the distinctions among 
sensations as organic, and extra-organic, as those of 
taste, of smell, touch, sound and colour, arise by the 
process of progressive differentiation or specialisation. 
The distinctions of internal and external, of mental and 
material, of me and not-me, of my body and other 
bodies, and of bodies among themselves, all these distinc- 
tions are also the results of progressive differentiation of 
the one field of consciousness, of the one continuous 
object the totum objectivum. This theory of the deve- 
lopment of experience from a totum o&jectivum by the 
activity of a pure subject was also new to the English 
Psychology of Bain and Spencer. Dr. Ward assures his 
readers that in assuming a ' pure ego ' he is not surrepti- 
tiously introducing a metaphysical Ego into his Psycho- 
logy. " By pure ego or subject, it is proposed to denote 
the simple fact that everything mental is referred to a 
Self," p. 39, 1st column of the Encyclopaedia Article, 
Vol. XX. This statement jnade in good faith by Dr. 
Ward was accepted in the same spirit by some of the 
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younger English Psychologists ; and old text books were 
revised and new ones written in the light of his two new 
theories. 

Dr. Ward's theory of the Self is certainly an im- 
provement on the theories of Bain and Spencer and a 
contribution to English Psychology. It is really an 
adaptation of Kant's theory of the transcendental Self to 
Psychology. It does justice to the part taken by the 
Self in the development of experience. But what is 
" the totum objectivum " of Dr. Ward ? 

What docs Dr. Ward . J 

mean by " the totnm Is it (1) a mere confused appeai'ance of 

objectivum". ,. . ,, . .. , . n ,' 

the real world to the real self or (2) a 
differentiation and product of the latter ? To this question 
Dr. Ward holds .that Psychology can give no answer. It 
is a Metaphysical or Epistemological question. Is not 
the question of a pure ego which turns out to be an 
active Self as an organiser of all experience also an 
Epistemological or Metaphysical question ? If experience 
implies an active Self, does it not imply also an active 
Not-Self? If a subject is present, is not an object also 
present in all experience ? Is not experience the result 
of the interaction of two non-phenomenal agents the 
subject being one and the object the other ? Is not Dr. 
Ward's totum objectivum the result of the interaction of 
the Self and the World as two agents ? Is it not the 
confused and indistinguishable appearance to the Self, of 
all the agents which constitute the world ? In the 
subject- object experience, the object as well as the subject 
is implicit and the object as well as the subject is real. 
The totum objectivum, the so-called environment of the 
pure non-phenomenal subject, is the result of the inter- 
action of the two agents, Self and the World, necessary 
for the genesis of any experience If there is a pure 
Ego, there is also a pure Non-Ego present iu all experi- 
ence. Experience is not the product of either of these 
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two without the other. The world as an agent is a factor 
of experience. The toiuw objectimim has the subject or 
the Self on one side as a factor or focus and the object or 
the World as a non-phenomenal agent or reality on the 
opposite side as the other factor or focus. Experience 
is bi-polar and has the Self for one pole and the World 
as a Reality for the other. Dr. Ward in excluding the 
recognition and consideration of this reality from Psycho- 
logy on the ground that its treatment belongs to Meta- 
physics and Epistemology has deprived Psychology of all 
interest connected with the questions about the objective 
factors of our experience. In excluding them from 
Psychology he has followed the lead of Bain. Bain did 
not believe in any reality beyond phenomena, and was, 
therefore, justified in excluding the objective as well as 
the subjective factors or agents of our experience. Dr. 
Ward includes the subjective factor but excludes the 
objective factor though in his recent work on " Psycho- 
logical Principles " he recognises the agency of the 
latter as a condition of our experience. In insisting on 
the recognition and treatment of objective factors of our 
experience in Psychology, T have the high authority of 
Spencer and also of Locke, the founder of English Psy- 
chology, as well as, I may add of Aristotle, the founder 
of the Science of Psychology, and of Hamilton, Reid and 
Descartes. Spencer follows the English School in ex- 
plaining the development of our experience by the 
principle of Similarity, resolving Bain's laws of associa- 
tion into this single principle ; but he recognises an 
external reality as cause and correlative to sensations or 
"vivid states of consciousness" and treats of it in his 
Psychology as I have stated above. He regards the Non- 
Ego as independent of the Kgo. Both are real and forms 
of energy. Both are unknown as, according to his theory 
of knowledge, only phenomena or states of consciousness 
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can be known and the two realities are, according to 
him, beyond the sphere of conscious states. The internal 
energy " wells up from the depths of our conscious- 
ness " and the external energy is the cause of or 
sensations. The word cause as used here by Spencer is 
only another name of agent with power. And what 
" wells up from the depths our consciousness " is a flow 
from " a fountain ot power," the source also of our 
own power of which we are immediately conscious 
in our voluntary activity. The power or energy is, 
therefore, not unknown lo us. I have shown in my 
first paper that the self and the not-self are both centres 
of power and both joint causes of our sensations. 
In his recent work Dr. Ward admits this and should 
therefore regard both as belonging to Psychology. 
Dr. Ward's theory of the development of experience 
from a totum objectivism shows a ven poor recognition 
of the objective factors in the determination of our 
experience. 

6. , The Non-phenomenal Self by successive acts of 
attention to the mass of the totum objec- 

Tho function of the / i L n , , . , . , 

Self in the evolution tvcum evolves, out ot it as material, the 
ord " different kinds of sensations, feelings 
and emotions, ideas and conceptions, 
desires and volitions. The only activity essential for this 
evolution is the activity of the Self in the form of 
attention ; the rest comes by discrimination, assimilation 
and association of the varying products from the mass 
itself. The totum objectivism is also called the objective 
Dr. ward's theory, continuum or " the original continuity" 
of a "totum objecti. a s distinguished from the active non- 

vum as a mass from 

which ail presenta- phenomenal Self which is conscious. 

tions or objects nrise 

by the selective atten- JLhe Object 01 COllSCioUSIieSS Or expeil- 

tion of the Self. ,. . . r 

ence as distinguished from the Self 
is the continuous indistinguishable mass in which is 
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embodied, as it were, the whole world with all its objects. 
The objects gradually arise by the selective attention, 
discrimination and assimilation of the Self, This theory 
of the development of experience entirely overlooks the 
^ w , , , activity of the non-phenomenal agents 

Dr. Ward overlooks / o 

the action of the of the world the part they take by 

agents of the world in . 

the development of their interaction with the Self in deter- 

experience. . . . , . 

mining the contents of experience. The 

Self is no doubt active in attending and discriminating 

but the materials are supplied not by the Self alone but 

by its interaction with the agents of the world. What 

the material will be at a particular moment depends on 

the agent that is acting upon the Self. The transition 

may be gradual if the agent varies 

The material of o- ra duallv for instance the same colour 

the Self s experience ~ * 

depends on their ac- a g e nt in its shades or the same light 

tion. 

agent in degree of intensity ; but it will 
be abrupt if the action of a light agent is followed 
by the action of a sounding agent and if the latter 
is again followed by the action of a resisting agent. 
In the case of every sense-perception, the sensation 
is caused by an agent other than the Self and the 
perception is due to the activity of the Self. The 

agents in different kinds of sense- 

Sensations as deter- JTC mi A 

mined by the action perception are ditierent. Their nature 
of the agents. must be a matter for scientific investiga- 

tion. Whether all the agents which produce different 
kinds of sensation are ultimately the sa c.e or reducible 
in number to a few must be left to science to find out. 
But that they determine the contents of our experience 
and that these contents vary in quality and quantity 
according to their nature, must be recognised as a fact in 
Psychology. In aesthetic experience the existence of 
beautiful objects as agents and their action upon the 
Self is necessary. For moral experience, it is necessary 
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for the Self to live in a society of selves. The feelings 

The quality and f **&** *"* ^P 60 * f r P 61 * 80118 f 

quantity of the con- higher character imply the presence and 

tents of experience j. v i. 

vary with the nature activity of these persons and their inter- 
o the agents, action with the Self. The feelings of 

compassion and pity imply interaction of persons in 
distress with the Self. The emotions of wonder, admira- 
tion and reverence as well as of devotion and love felt for 
God, imply that the Self is influenced by an Agent 
whether it be real or ideal or a Being in whom the 
ideal is eternally realised. The experience of the Self 
is therefore determined both by itself and the agents 

which act upon it. It is as Dr. Ward 
as admits, the result of the interaction 
differ " of the Self and the World. Using 

the term, experience, in its widest 
sense, as including all experience as determined by the 
different kinds of agents acting upon the Self, we may 
distinguish 

(1) Sensuous experience as determined by external 
objects through the organs of sense ; 

(2) ^Esthetic experience as determined by beauti- 
ful objects not necessarily acting through the sense 
organs ; 

(3) Moral experience as determined by the moral 
nature of the Self by interaction with other selves in 
society ; 

(4) Religious experience as determined by the con- 
templation of God and of other beings or persons higher 
than man ; 

(5) Spiritual experience as determined by the con- 
templation of the Ideals of Truth, Justice, Liberty, Beauty, 
Love and Goodness. 
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These Ideals are objective and produce by their 
interaction with the Self certain sent\^- ments in it. 

Psychology as the science of the experience of the 
individual subject would have to treat ol" Ahe emotional, 
volitional, and cognitive elements of the experience of 
the Self in all the aspects noted above. But it coula 1 
not treat of them without taking into consideration the 
nature of the agents and without borrowing from the 
science, whether it be Metaphysics, Ontology or Epistemo- 
logy, which treats of the non-phenomenal Agents of the 
World. 

7. The experience of an individual subject in all 
. _ the aspects noted above may be treated, 

Different Branches x * ' 

of the Science of (i) as it is found in the ripest experience 

Psychology. ' r r 

of a harmoniously developed man, (2) 
as it gradually develops in the mind of (i) a child, (ii) an 
adolescent, (Hi) a man, i.e., a cultured person with the 
mind fully developed in all its aspects. The treatment 
may be merely descriptive or both descriptive and expla- 
natory. The development of the psychical life an > 
experience of the human subject may be compared 
with the same of the animal subject. The mental 
characteristics of the different races of mankind may be 
compared both in their development and in their matured 
state. The same may be done with the different races of 
animals. 

In his Psychology Dr. Ward assumes a psychological 
individual whose development he traces 

Dr. Ward's treat- , , _ 

luc'nt of the develop- trom the dawn of its consciousness or 



experience to the human stage. He 
descends to the lowest of the animal race 
and shows the continuity of its psychical development 
with that of the human subject. Psychical life is all one 
continuous development from the lowest to the highest 
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species of sentient beings. Dr. Ward in his Psychology 
is mainly occupied in tracing this development and he 
follows the steps and adopts the method of treatment of 
the biological development of the organism. The problem 
is a stupendous one and it is no wonder that he has not 
treated of the ripe human experience in all its aspects. 
In my first paper I pointed out that no Psychology can 
_ . , , A be regarded as complete, which does not 

Wanted a complete r ' 

Psychology, descrip. recognise the different aspects of our 

tive and explanatory, 

of aii the aspects of experience and does not first describe 

our ripest experience. . 

them as they are found in the most 
mature state. This would no doubt be only a .Descriptive 
Psychology but such a psychology is the pre-supposition of 
an Explanatory Psychology. The latter has to describe 
and explain not only the development of our ordinary 
experience as most Psychologists have attempted but also 
to describe and explain our experience as it is found in all 
its aspects in the ripest experience of a fully developed 
person. What I feel and think is that Psychologists have 
most sadly neglected the study of our ripe experience in 
all its aspects and have almost exclusively devoted their 
attention to the explanation of our experience at its lower 
levels. Dr. Ward has risen in this respect to a much 
higher level than most psychologists and deserves, there- 
fore, the gratitude of all students of Psychology. It is to 
be hoped that the work that remains to be done, would be 
undertaken by Indian Psychologists and the comprehensive 
science of Psychology completed by the study of the 
-whole of our experience in the light of both its subjective 
and objective factors, as it is found in a harmoniously 
developed person in all its aspects and as it gradually 
develops in the experience of a child, an adult and 

a man. 

8. If Psychology ignores the objective factors of 
our experience, it may treat of the forms of experience 
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as determined by its subjective factor but not of the 
what psychology cont ents. It may treat of the mental 
^'WSibSSS processes as determined by the recepti- 
factor of our experi- vity and the activity of the subject but 
not of the products as determined by the 
objective factors of our experience. It may treat, for 
instance, of the general processes of sensation, feeling, 
desiring, willing, thinking, deciding, resolving and also of 
attending, discriminating, assimilating, associating as 
receptivities and activities of the subjective factor but 
not of the concrete sensations, feelings, desires, volitions, 
thoughts, decisions, resolutions, attentions, discriminations, 
assimilations, and associations as determined both qualita- 
tively and quantitatively by the varying 
a S encies of t^e objective factors of our 
ex P erie e. It cannot adequately treat 
and Ontology and of perceiving and knowing nor of percep- 

consequently also to . & r " 

Philosophy. tion and knowledge, as these terms imply 

objective realities. Their treatment as 
at present in Psychology is one-sided and prejudicial to 
the science of Metaphysics. Psychology in treating of 
these topics entirely overlooks or ignores objective reali- 
ties and leaves in the mind of its student the impression 
that there are no such realities and that the treatment of 
the subjects as given in books on Psychology is complete. 
Psychology has thus become injurious to the study of 
Metaphysics. Psychology has been, is and should be 
helpful to the study of Philosophy. Psychology, treating 
of the whole of our experience in all its aspects, must 
either borrow its data from Metaphysics or be itself 
metaphysical to such an extent as to be able to recognise 
and treat of both the subjective and the objective factors 
of our experience. Perception in all its aspects as 
sensuous,* as aesthetic, as moral, as religious and as spiri- 
tual, gives us or implies objective realities, Intuition as 
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used by Intuitionists also reveals objective realities. 
Voluntary activity reveals the causality and the reality 
of both the Self and the Not-Self. Psychology, by 
excluding all questions about reality and knowledge, has 
become incompetent to treat adequately of these mental 
acts. A new science called Epistemology has been 
created to treat of those acts of the mind, which imply 
or reveal objective realities. Epistemology is regarded as 
a branch of Metaphysics, whose chief business is to 
determine the nature and distinguish the different forms 
of knowledge, while Ontology, the other branch, treats of 
the nature and the different forms of reality revealed or 
implied by the different forms of knowledge. Knowledge 
cannot be treated apart from knowing nor can knowing 
as a concrete act of the mind be treated apart from 
knowledge. Reality cannot be treated apart from 
knowledge nor can knowledge be treated apart from 
reality. Knowing, knowledge and reality are so inter- 
connected that the treatment of one of them apart from 
the others must be partial, one-sided and unsatisfactory, 
and lead to an erroneous view of Philosophy. Psychology, 
by treating of knowing including perceiving as the earliest 
form of it, apart from reality, has been a fruitful source 
of such erroneous views of Philosophy. 

It is necessary to restore Psychology to its proper 

position and make it helpful to the study 

bert 8 7n h trod^tiin 'to of Philosophy. Philosophy treats of the 

the^study of Philo. g^ ^ ^^ ^ ^ ^ ^^ 

accurately of man, the Universe and 
God, or, more simply, of the Universe including Man and 
God and attempts to determine their relations. Meta- 
physics treats of the realities of the Universe and tries to 
determine their relation to the ultimate Reality whether 
it be called the Absolute in the language of Philosophy 
or God in the language of Theology. Philosophy is the 
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doctriner of the whole of the Self, the World and God* 
Psychology, treating as it does of the whole of our 
experience as produced by the interaction of the Self' 
with the World and God, is the only science which can 
introduce a student to the study of such a comprehensive 
subject as Philosophy. 
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Change : Is it Real or Unreal ? 

In his commentary on Vedanta Sutras, II. i. 14, 
Sankara says : 

" The world of effects not being denied, the process of 
real change is affirmed " ; at the same time, " Vedantists 
hold that in the absolute state (stage of absolute 
cognition), there is a complete lapse of all empirical 
reality/' 

Both the views that change is real (parinama vada) 
and that it is unreal (vivarta-vada) are traceable in 
Vedanta. The sense-given world before us, of pleasures 
and pains all compact, is fixed firm in the relations of 
space, time, and causality. Each individual thing here, 
as defined by infinite differences, is in a ceaseless process 
of change. The practical life of every creature is bound 
up with this empirical world. Sankara has nowhere 
denied the reality of this world, for who but a mad man 
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would "deny it ? He is quite explicit on this point in 
Fedanta S-utras, Commentary, III. ii. 21 : 

"If it be said that this world composed of ' subjec- 
tive 5 existences like the sentient body, etc., and Objective 1 
existences like the earth, etc. should be denied, (we reply 
that) no man can possibly deny it." 

In reference to jivanmnkta souls, souls emancipated 
while in life, he affirms that this world would only 
present a different appearance to them : it would not be 
abolished. 

He allows to sensible things a relative reality. " Water, 
etc., are real relatively to the unreal mirage, etc." 

In his commentary on Mandukya Upanishad, he 
points out that when a rope is taken for a snake and then 
again taken for what it is, both the cognitions may be 
taken as true but different views, there being no con- 
tradiction between them. 

And the same view appears in his commentary on 
JBrihadaranyafca, in reference to the relative values of the 
disciplines of karma (practice) and jn ana (knowledge) : 

" Karma is first enjoined on those who are steeped in 
natural ignorance ; and then for those who have seen 
through the unreality of (the dualism of ) action and 
agent, etc., is prescribed * know Brahman and the 
identity of your self with it. 5 There is not a trace of 
conflict here." 

Each discipline, he holds, has absolute value, being 
accommodated to the stage of the learner or disciple on 
whom it is enjoined ; and he concludes : 

"To the vision of absolute truth, no other objects, no 
nanie and form, exist in reality separate from Brahma ; 
the one principle without a second is its object. IfVhen 
however (the vision is affected) by natural ignorance, 



ON VEDANtA , 97 

all these objects are presented as practically real as 

separate and independent things Hence there is no 

apprehension of a contradiction." 

Monistic knowledge and dualistic knowledge do not^ 
exclude one another. Sankara insists on the point that 
this multiform world is not abolished from being on the 
emergence of monistic knowledge and thus he can admit 
the unreality of change (vivarta-vada} without denying 
its reality (parinama-vada). He holds in fact that behind 
this world of change, standing outside the causal chain, 
there is a changeless being which is presented to absolute 
vision. 

That Sankara teaches both the reality and unreality 
of change is apparent in still another connexion. In his 
commentary on Chhandogya, in discussing the mode of 
manifestation of the one changeless being into this multi- 
form changing world, he presents two significant analogies, 
the one illustrative of parinama-vada and the other of 
vivarta-vada. That he presents these together shows his 
real intention with absolute clearness. Here is the 
passage : 

(In the term c this world '), "the one changeless being 
is the significate of the word ' this ' and the object of the 
thought of ' this. ' The world is only a systematic form of 
this being. It is of this being and of no other that our 
intellect conceives the members or parts. The modes of 
change are of these conceived or thought-constructed 
parts. To absolute vision however, what is really appre- 
hended even in the knowledge of this world is the one 
undual principle. Even as our intellect apprehends the 
clay as pot or pitcher, or the rope as snake, it apprehends 
the one real being as the many modes." 

Here the example of the clay and pot is presented 
from the side of parinama-vada and that of the rope 
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andr snake from the side of vivarta-vada. Sankara 
continues : 

"That worldly people take this one being as many 
is due to the character of the intellect. Through the 
character of the intellect, the clay appears and is spoken 
of now as a lump, now as a pot ; and again through a fault 
of the intellect, the rope appears and is spoken of as a 
snake. To the knower of truth however (viz., of the pot 
as nothing but clay), neither the thought nor the name 
' pot ' need exist ; and through the knowledge of the 
truth about the rope, the notion of snake too would lapse. 
Even so, to the knower of absolute truth, the notion 
thought and name of all modes would cease to be 
presented." 

The two analogies presented indicate that Sankara 
admits the relative validity of both the views of change ; 
and a further important point emerges viz., that the 
manifoldness of the modes is only relative to our intellect 
and names. Consciousness is one and eternal; it transcends 
space, time, and causality. It appears as many only 
through the deceptive medium of our senses and intellect. 
The one changeless conscious principle is presented illu- 
sorily to our intellect as the sensibles sound, colour, 
etc., as this changing world, as composed of parts. The 
presentations, sound, colour, etc., perpetually rise and 
perish before this intellect which forgets that they are 
essentially one, being the one eternal changeless conscious- 
ness. Still what the intellect really apprehends even 
here is this one principle though it confuses it with its 
own mojdes. 

" Consciousness is the essence of the self, from which 
it never deviates : it is accordingly eternal. Yet the 
presentations of the intellect, the medium which is modi- 
fied by the senses into objects, appear as though they were 
objects of self-consciousness, generated and pervaded by 
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self-consciousness or atma-mjnana ; ancj hence the modes 
are regarded as and designated mjnanas or ' conscious- 
nesses * by the non-discerning." [Commentary Taittiriya 
UpanJ] 

The one undivided principle thus appears as this world 
of many beings, set in the relations of time, space, and 
causality relations through which the intellect must 
apprehend. In dreamless sleep, this intellect lapses along 
with its particularised presentations : the world lapses in 
the undifferenced knowledge of the one conscious principle. 

To vivarta-vada, the one undivided being alone is 
eternally real. To parwama-vada, the particular objects 
known by the intellect are empirically real. There is no 
incompatibility between the two views : if vivarta-vada is 
presented as the final truth, it is with parinama-vada as 
its inseparable background. 

The same intellect that knows the conscious principle 
as many in its direction outwards, i.e., positively, knows 
it as one and undivided in its direction inwards, i.e., trans- 
cendentally. " All that is knowable is presented as seated 
on buddhi (intellect), in the lap of the modes of buddhi. 
The knower of it all, the 'witness' is the self." " The 
self does not change, as unlike buddhi, it has no parts/' 
Yet the essential nature of the self, viz., eternal conscious- 
ness is revealed only in this buddhi, only as the pre- 
supposition of the conscious modes of buddhi. "Brahman, 
as consciousness itself, is eternally manifest in his home 
the mind, in all revelations or cognition of buddhi" 
(Mundaka TTpan.) 

The vibrations or activities of the mind are presented 
as this empirical manifold. "The visible things that 
appear to the waking consciousness are not independent 
of the mind." " All that knows and is known is but the 
dual vibration of the mind. The mind in essence is the 
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self itself without an object (different from it.)" [Com- 
mentary, Mandnkya Upan.] 

The same truth is presented in another way. Names 
and forms, says Sankara, could not be manifest till the 
empirical subject endowed with the vital airs, senses, and 

the intellect emerged into being. " The great Lord 

entered in the form otjivatman (individual self) to mani- 
fest names and forms" [Commentary, Chhandogya Upan.]. 
And he adds elsewhere that with the inwardising of the 
senses and intellect, the conscious principle at the root of 
conscious states is intuited by seers. 

The conscious principle is primarily known as the 
knower or 'witness.' It is also indirectly known, Sankara 
tells us, as the first cause of the empirical series of causes 
and effects that constitutes the empirical world. The 
primary mode of self-knowledge is alone considered in the 
present paper. 

The self that underlies the empirical world is free, as 
not bound in space, time and causality, " Through the 
mere will of this free being is the empirical mind set 

stirring " [Commentary, Kena Upan.]. " The desires, 

etc., move others by enslaving them but do not move 

Brahman They themselves are set stirring by 

Brahman." [Commentary, Taittiriya Upan.] 

It may be repeated that between the cognition of the 
manifold changing world through the forms of the intellect 
and the cognition of the one changeless self, between these 
two antithetic testimonies of buddhi, there is no real 
conflict or antagonism. But are these testimonies true 
in the same sense ? 

Sankara points out that the changing world of forms, 
which is referred to in the Vedantic account of creation 
and the reality of which cannot be denied, has no indepen- 
dent end of its own. The whole purpose of this account 
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of creation is to explicate the truth about the one self 
that underlies the world and to which the world is 
moving. 

"Brahman is said to change into the form of the 
world. This (account) is only presented as a means to 
the realisation of Brahman " [Commentary, Brihad- 
aranyaka Upan.]. "The effects from ether to the gross 
body are referred to for the sake of the knowledge of 
Brahman." [Commentary, Taittiriya Upan.] 

Hence although this empirical world is real for practi- 
cal purposes, its reality is only relative to the mind 
enveloped in nescience. When however the world will 
have accomplished its end by bringing about the cognition 
of the unity underlying it, the knowledge of the manifold 
will appear false and illusory. The many and the one 
cannot therefore be true in the same sense. The whole 
truth of the many lies in the end that it accomplishes 
viz., of leading us to the realisation of the one. The 
many is false as devoid of independent significance, like 
the meaningless lines making up a written word. (Brihad* 
Upan.) 

That the one self is not realised is due to what is 
called ' the tangle of the heart ' (hridaya-granthi), the 
skein of nescience, desire, and activity. Nescience makes 
us see the one as many, desire means the love of egoistic 
sense-satisfaction, and activity is what leads us outward, 
involving us inextricably in worldliness. Through this 
tangle, the vision of the self is obscured and occupation 
with the not-self becomes our second-nature. 

It has been pointed out that the same buddhi which 
sees the many reveals also the one. Buddhi in the former 
reference is the ' tangle of the heart ' (hridaya-granthi) 
and in the latter it is the ' cave of the heart ' (hridaya- 
guhd), the abode of Brahman (Brahma-pur a), where alone 
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the eternal witness of all the particular cognitions is 
apprehended as the undiit'erenced unity distinguished from 
many. " The undifferenced substrate of all differences 
is to be found here in this cave. Brahman is not 
apprehended elsewhere " [Commentary, Taittiriya T7pan.~\. 

Buddhi by itself is an insentient principle : conscious- 
ness is the self, The self is the seer of all the modes or 
presentations of buddhi, the joy (rasa) at the root of all 
its feelings, and the eternal free cause that sets up all its 
activities. The worldli-minded apprehend the empirical 
world by the ' heart-tangle ' and seers have a vision of the 
self in the * cave of the heart/ 
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II 

Ethics of Vedanta 

Action is natural to all sentient creatures, being deter- 
mined by the nature with which they are born. [Glta, 
III. 15, XVIII. 54-9.] The one self or life-principle is 
manifested in the series of forms, non-moving and moving, 
including man. The circulation of the life-sap in plants 
shows the operation of a mind in them. Animals are a 
fuller manifestation of the life-principle in so far as there 
is not only vital circulation in them but also sentiency. 
This manifestation as the individual self of plants and 
animals is for the differentiation of life and matter. 1 

The life-principle in man has its seat in the heart and 
is five-fold, The vital 4 airs ' pratia,, apana, samana > 
udana and vyana are the different functions of this prin- 
ciple operating in different parts of the body. Life appears 
in man along with the senses, tnanas (the organ of simple 
apprehension), and buddhi. These knowing faculties are 
inherent in and sustained by life as their matrix. The 
activities of the senses and the vibrations of buddhi are 
really the activities of life. 2 In the state of deep sleep, 
buddhi with all its presentations passes into a latent condi- 
tion i.e., gets retracted into this life ; and from life again 
does it emerge into actuality in the waking state. 



1 " Wherever there is living sap, mind (chitta) is to be inferred. There is no 
doubt that the self informs the non-moving (plants), for they have an inward 
consciousness. (The presence of) mind in animals, in addition to the living sap, 

shows that they are a fuller manifestation." " The creator, having started 

into manifestation the as yet unmanifested names an<J forms, having created the 
primal matters and the moving and non-moving material bodies, manifested himself 
by entering them for the differentiation of matter and sontiency (literally food and 
eater of food)" [Commentary Aitareya Upan.] 

a "The faculties of sight, hearing, apprehension, and speech the sources of all 
knowledge are fixed in prana and apana in which life consists. They disappear 
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Within this eross body or envelope, the annamaya, 
are situated the pranamaya, the envelope of the vital airs, 
and the vijnanamaya, the envelope of the intellectual 
principle. This complex envelope of body, life, and in- 
tellect constitutes the nature of the self and determines 
all its actions. 

The senses are directed towards objects by the prin- 
ciples of love and hate. - c This vision outwards of the 
not-self is natural" to the sensuous self. Buddhi brings 
in the conceit of the ego, consciousness in the forms, * 1 
feel pleasure and pain, this is my body,' etc. This egoistic 
conceit is at the root of all action : it is what Sankara 
variously calls adhyasa (illusory identification) or chitta- 
granthi the mental tangle). 

The actions of the jlva or individual self in this empiri- 
cal world are determined by his nature. The feeling of 
want rouses the thought of the attainment of the object, 
that rouses desire, from desire springs will, and from will 
the action. The/ft^ is helplessly dragged onward by this 
empirical chain : he has no freedom of choice here. 

"This egoistic nature is beginningless. The jlva appre- 
hends this empirical world, acts according to his persisting 
vasanas (traces of past experiences), and enjoys or suffers 
according to the resulting merit or demerit. 55 (Sarva- 
vedanta-siddMnta). And again, " in ignorance, the self 
takes the body, the not-self, as the ego and then the great 
power of rajas (principle of activity) binds it in the chain 
of desire, anger, etc." [Viveka-chudamaniJ] 

when life goes : they then merge (back) into life. The functions of the mind being 
determined by life are taken to be grounded in life." [Commentary Aitareya 
Upan t "\ 

" Life is in the five faculties or organs. Life as endowed with manas and buddhi 
is the praj natman, the self as cognitive and active. [Commentary Chhandogya Upan.]. 

" The organ of knowledge is prajna that life of which prajna is the nature is the 
prajatman. This is the vital fluid (rasa), for when this goes, the body is dried up." 
[Commentary Aitareya Upan.] 
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First in order then comes this mistaken identification 
of the self with the body, thence arises all thought of 
object, object-thought leads to desire, desire to will, and 
will to action. So it is the buddhi as occupied with the 
objects that stirs up the vital envelope, the pranamaya. 
Buddhi, which is really the principle of sattva, of light 
or tranquil manifestation, is obscured in us by the prin- 
ciples of rajas (activity) and tamas (passivity). This 
obscured or impure buddhi is called asuri-pravritti in Glta 
and is characterised there as a nature that is sensual, proud 
and self-assertive at the expense of others recognising 
in fact no self except one's own self. 

Is there any place then in Vedanta for the freedom of 
the self? In his commentary on Aitareya Upan., in 
explaining why the self has entered this body which is 
moved by the sense, intellect, and desire, Sankara points 
out that the self as distinct from these is the ultimate cause 
of all action, for it stirs these into activity for the realisa- 
tion of its own end. " Having said, c I shall enter (the 
body) for performing the functions of speech, etc.' (it 
added) * I shall enter also in order to reveal my true 
nature.'" " The self is that which has ends, to accomplish 
which it stirs up the organs of speech, etc. In the 
absence of this cause, there will be no action like speech, 
etc., for all activity is motived by ends." 

The existence of the free self is in fact inferred from 
the activity of the complex of senses and intellect. " This 
complex of effected existences, with speech, etc., as their 
functions, is in the service of what is other than itself. 

This would not be possible without a being which has 

ends and which receives this service." This being is 
immanent in the complex but the " immanence is as of a 
seer % and not of an active agent." The casuality of the 
self is not an activity in time and precisely in this sense is 
it free. 
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f his freedom inheres even in the blind activity of the 
senses and intellect, though it is not here self-consciously 
realised. Yet the self as cause like the self as seer is 
realised nowhere but in the 'cave' or the inner depth of 
buddhi. It is this buddhi in fact that reveals to us the 
possibility of perfecting our empirical nature, of progress- 
ing towards salvation. It tells us that this nature is under 
a dual government that of the desires on the one baud 
and of the free self on the other. 

The self then is the immanent cause of the activity 
of the senses and intellect, these acting together to realise 
the ends of the self. Sankara asks" Is (this body), this 
complex of effects and instruments, moved by desire, 
speech, and bodily activity only or is it moved by some- 
thing different from it, a free being that stirs it up by 
pure will?" His answer is that the very fact that the 
complex or aggregate acts points to the existence of a free 
unity with ends of its own that are accomplished by this 
action. There is that passage in Glta no doubt which 
speaks of the senses, etc., acting for their own ends but 
Sankara in his commentary on Glta (XVIII. 50) argues: 
. " Supposing the self is not established, the direction of 
the activities to their own ends would be unintelligible." 
"That the unconscious body should have ends is incon- 
ceivable. Nor can pleasure be for pleasure (as end), and 
pain for pain. All empirical cognitions have their end in 
self-knowledge/' And again in Sarva-vedanta-siddhanta, 
"self-assertion, self-denial, all actions in fact are for 
the self and for nothing else: nothing is dearer than 
the self." 

This self is said to be the 'internal regulator' (antar- 
yamin), the determining cause (niyamaka) which is not 
determined (niyamya). The internal or transcendental 
causality of the self is in fact illusorily identified, by 
what is called aropa in Vedanta, with the outward or 
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empirical causality of the organs. The wise who have 
faith in the free causality of the self seek to get rid of 
this illusion. They feel the necessity of a discipline for 
the control of the organs and for the chastening of the 
empirical mind. They employ the body and the mind for 
the realisation of the ends of the self. 

Here comes in Sankara's psychology of the moral 
consciousness. " The good (ateyah) and the pleasurable 
(preyah) either as discipline or as the fruit of it are 
confusedly presented to the unintelligent. The wise how- 
ever on mature reflection discern their relative value, 

their difference Having thus reflected, they embrace 

the good, as worthier than the pleasurable. " [Com- 
mentary, Katha Upan. 1, ii, 2.] 

This discernment of right from wrong is called sam- 
kalpa. " Samkalpa is a function of the mind. It is the 
ascertainment of a difference between the right and wrong 
in objects. After the reflection comes the desire to act in 
respect of the object thus distinguished." [Commentary, 
Chhandogya Upan., VII, 4.] 

So three stages come out (i) the good and the pleasur- 
able are weighed in the mind ; (ii) next the right course is 
ascertained ; and then Hi) there arises the desire to act 
accordingly. The next stage is dhyana, the contemplation 
of the future consequences of the action anticipated on 
the ground of past experiences. 

" Chitta is further the faculty of ascertaining the end 
by (a comparison of) the past and future objects. This is 

more than the samkalpa When about the object in 

question, there arises the consciousness * this was ex- 
perienced, there comes the will to attain or avoid it." 

And then comes the stage of the adoption of the means 
to the attainment or avoidance. " Having thus formed 
the desire to act, and the desire to attain..., one attains 
by adopting the means to attainment," 
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Not only is buddhi or reason necessary to the ascertain- 
ment of duty, the attainment of joy is also necessary. 
" When joy is attained, where there arises the thought ' I 
shall attain infinite satisfaction, 5 this will to act becomes 
complete. The will has joy as its visible fruition, and 
there is no will in joylessness " Chandogya Upan., VII, 
22, i]. "When it is said c having attained the future 
joy' it is meant only that action is directed to this end." 

The discerning soul acts for the infinite bliss of the 
self, not for worldly enjoyment. Brahman is called sukrita 
or merit in Taittiriya Upanishad. The mind has to be 
disciplined in order to attain this sukrita. The more 
chastened the soul, the higher is the ideal of knowledge, 
bliss, or power that is manifested. "The varying 
measures of power, knowledge, or bliss depend on the 
degrees of purity of the upadhi (vehicle, envelope, or body 
of the self). According to these measures, the one self is 
manifested in the gradation of embodiments from man 
to Hiranya-garbha (the Lord as the germ of the 
universe)." "Erom the state of man onwards, there is a 
hundredfold increase of bliss at each later stage." 
[Commentary, Taittirya UpanJ] 

Our chitta (mind), fouled as it is by rajas and tamas 
(restless activity and dull passivity), has low desires or 
ideals. But through chastening discipline, it gradually 
gets actualised into a transparent medium of sattva or 
pure manifestation, when its desires are no longer directed 
to false sensuous objects. Tho desires of the Lord 
(Hiranya-garbha) are characterised as satyah kamah 
[Chhandogya Upan. VII] or ' true desires/ The satyah 
kamah may be called Ideas of Reason after Kant and the 
things of the world may be regarded as their imperfect 
manifestations through the obscuring medium of rajas 
and tamas. 'If sense-consciousness is occupied with the 
present, and our ordinary buddhi with the past, present, 
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and future, this bnddhi as pure actuality transcends 
all limitations of space and time [Chhandogya Upan., 
VIII. 12. v]. 

The samkalpa or creative will from which this creation 
is said to proceed [Commentary, Taittiriya Upan ] implies 
that Brahman is, as creator, endowed with a mind, n- 
manifesting medium of sattva, a form of may a which has 
been called in Glta niratisaya sattva or infinite actuality. 
Yet He is not dominated by the ' true desires ' of this 
stage: He directs them freely. "Is He, as desirer, tq 
be taken like ourselves as not having yet attained to 
fruition ? No, for He is free. The desires do not move 

Him, as they move others by enslaving them. Why 

so? They are characterised by true knowledge: being of 
the self itself, they are pure. Brahman is not moved by 
them. He is their mover. They are not other than His 
self. In ' He desired,' He is the self." 

The ideal for us is to attain the god-like transparency 
pf sattva. The causal Brahman, as absolute merit, has 
been called snkrita. Sukrita may be rendered 'the 
absolute good. 5 How to attain this absolute good? 
What is the ethical discipline that will scour our foul 
sattva into absolute purity, that will divert it from its 
objective direction and inwardise it? 

The true 'desires' referred to above are manifested 
as the ' names and forms ' of this wotld. Through the 
perverting medium of rajas and tamas, these pure uni- 
versals take false individualised forms. "These desires 
of the self are true but resting on (identified with) the 
false. These as residing in the self (appear as) the 
passions for outer objects, for sex, food, dress, etc. Self- 
willed conduct, as determined by these is said to be false." 
[Commentary, Chhandogya Upan., \IIL] The pure 
actualised buddhi h')s far other tendencies. These called 
daivi-sawpad in the Gtfa include the virtues of veracity, 
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sincerity, compassion, avoidance of injury to others, 
suppression of anger and pride, etc. The regulation of our 
foul nature by these virtues will bring about its purity. 

There need be no apprehension of a conflict between 
the prescription c know Brahman ' and this discipline of 
virtuous action. "The (performance of) unconditional 
duties (nitya karma), by removing obstacles (impurities 
of the soul), lead to knowledge. Hence the scriptural 
texts enjoining (virtuous) pratice (karma) do not conflict 
(with those which enjoin jnana or knowledge). Not the 
ceremonial works like agnihotra, etc., but practices such as 
veracity, self-discipine, avoidance of injury to others, etc., 
are the surest means to the manifestations of jnana. 
Other practices like meditation, etc., will also be referred 
to." [Commentary, Taittiriya I7pan.\ " Here in the 
pure sattva-n&ture of the self, in the ' cave of buddhi? 

in this unmanifest ether the knowledge of the absolute 

solf is adequately manifested." [ Piveka-chudamani.'] 

That * tangle of the heart' (hridaya-granthi) will dis- 
appear with the attainment of this sattva transparency. 
The unity of the self in all creatures thus realised, there 
can arise no inclination to injure others : compassion for 
all will follow as a necessity : [Gftta, XIII, 29]. These 
virtues of universal compassion, etc., which are natural to 
the emancipated soul constitute the discipline for the soul' 
seeking emancipation. 

That sarvv-karma-sannyasa of Glta, the renunciation 
of all duty, is enjoined only on the soul which has been 
completely chastened by this discipline. Such a soul in fact 
is in the final stage, devoid of all conceit of individuality, 
being jivan-mukta or emancipated in life. For all else, 
karma or action is the main discipline prescribed in 
Gl ta : 

"These actions, Oh Partha, should be performed 



ON VKDANTA 111 

without inclination foe the purification of the end. This 
is a true and excellent view." 

" To the sage desiring to rise (to the emancipated 
stage), yoga (action without inclination) is said to be the 
means (discipline)." 

Moral endeavour implies action without a thought of 
sensuous pleasure, action directed to the end of purification 
of soul, in the consciousness of duty, the fruits of the 
action being committed to the Lord. 

There is no prescription in Glta to renounce the parti- 
cular duties of the institution one belongs to. But the 
end is attained, not by the mere performance of these 
outward actions, but by a distinctive spiritual attitude. 
" Does the attainment of the end follow from the per- 
formance of one's duties? No. How then?... The 
attainment to be spoken of follows from the operation of 
a new cause " [Commentary, Glta, XVIII, 45]. " The 
will and the bodily activity of creatures flow from the Lord 

as the regulative principle within them The end is 

attained by this Lord being worshipped by the per- 
formance of one's specific duties." Performance in this 
attitude of worship alone is the free action of the self. 

Even the emancipated in life, on whom the renuncia- 
tion of works is enjoined, are in Glta said to act, not indeed 
for any end of their own, but for the good of the world. 
" Though engaged in action, he does nothing (for him- 
self)." 

All this will go to correct the false impression about 
Sankara that his monistic view of Brahman has no place 
in it for worship and moral activity. In his commentary 
on Mandukya Karika he explicitly points out that " there 
is no incompatibility between monistic vision and the 
prescriptions of worship." Worship and moral practice 
are indispensable for one who seeks to purify the soul. 
The vision of the One is possible only to the soul which 
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is completely purified. The prescription of moral and 
religious discipline is meant for those who have a * mid- 
dling vision/ the emancipated souls being those who have 
' excellent vision.' 

"That the self is one and undual is stated for those 
who have an unerring excellent vision. The beneficent 
Vedas have prescribed this worship and (ethical) action in 
the Compassionate reflection * how will those who have 
bad and middling vision attain this excellent monistic 
vision?'" [Commentary, Handukya Upan., iii, 16.] 
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The problem of Freedom is ultimately at the root of 
all philosophy. It is of a permanent interest to every 
student of philosophy. Meinong hardly does justice to 
the whole question when he says : ".......in my opinion, 

at any rate, this is a matter that was concluded long ago, 
for those who believe in the law of causality cannot 
logically be indeterminists." l It is not so simple as it 
appears to be. I propose to discuss the subject with 
special reference to Hegel, Bergson and higher Indian 
thought. So far as Hegel is concerned, I shall only refer 
to his " Kechtsphilosophie," as he seems to me to be at 
his best there; so that I shall not limit myself to 
" Willens-freiheit " but shall also attempt to bring out 
Hegel's conception of 'true freedom' " Sittlichkeit" 
Hegel's " Kechtsphilosophie " is not a treatise on the 
mere controversy of free-will but embodies his attempt to 
comprehend and to exhibit the State as an existence 
essentially rational, as the realisation of true freedom. 
The territory of " Reoht " is * the spiritual/ and its more 
definite place and origin is the TPill, which is free by its 
very nature. Freedom constitutes the substance and 
essential character of the Will, and the system of right 
is the kingdom of actualised freedom. 

1 Meinong, a Psyohologisch-ethisohe Untersuohungen zur Werttheori," p, 209. 
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Hegel opens the subject with a polemic against Kant's 
conception of Freedom. (1) He attempts to show that 
Kant is blind to half the truth, in as much as he is not 
aware of the dependence of the subject on the object 
when he attempts to reduce all objects to mental pheno- 
mena. (2) Kant says that in willing we actualise the 
ought, what we think ought to be. Reason, with perfect 
spontaneity, creates an order into which it fits the em- 
pirical world. Hegel answers that there is no ought in 
Nature, that it can appear only as it actually is. It is 
one thing to purify the will from alien elements and it is 
another thing to find principles of action within it. Kant 
failed to do the latter. To him the Will is pure self- 
consciousness. It must act purely out of reverence for 
the moral law. The desires are taken as if they were 
impulses of animals. But such an abstract will, says 
Hegel, can never be actual, and such desires as Kant 
desires remain mere impulses. Hegel destroys this 
dualism by rejecting both the abstract will and the lower 
appetites. Man's actual will, at any stage, is not simply 
related to (as in T. H. Green), but is one with his totality 
of inclinations, impulses, desires, etc. In its elementary , 
stage, the Will is not only one with but sunk in, these 
desires and impulses. The will is these and these are 
the will. The appetites and inclinations are the very 
life of the will, the ways in which it shows its existence. 
It is a false philosophic analysis which has separated 
these two in man's life. It converts distinctions (in 
thought) into separations (in fact). These desires then 
are identical with the will. They have their legitimate 
place within the ego, and are not to be regarded as 
foreign elements fit to be crushed. (3) Again we are/ 
not merely cognitive beings, as Kant implies. If we 
were, ... we would cease to be persons or individuals, since 
in that case, there would be only universality but no 
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individuality. It is in the will that specification or 
individuation takes place. (4) Then again, Kant opposes 
happiness and duty ; his rigid ethics of " duty for duty's 
sake " leaves no room for the development of feelings. 
Moral act is to proceed mainly from reverence to the 
Categorical Imperative, and happiness is not to be set up 
as an end. But, says Hegel, it is a wrong to duty to 
make it a horror to the natural man. A will which 
resolves nothing is not an actual will. That which is 
devoid of definite character never reaches a volition. 
Kant's pure will is in the words of Jacobi, " a will that 
wills nothing." (5) Next, Hegel inveighs against the 
conception of a " capricious will." The usual idea of 
freedom, says he, is that of caprice. Such an idea, 
however, must be taken to imply an utter lack of deve- 
loped thought, containing as yet not even a suspicion of 
what is meant by the absolutely free will, right, ethical 
system, etc. " Caprice instead of being will in its truth, is 
rather will in its contradiction." Some old theologians 
may come forward to defend the idea of freedom as 
caprice, but such a conception is self-destructive. Law- 
lessness cannot give us freedom. We should cease to be 
* persons * if our conduct were not regulat >d by some sort 
of law or order. When I will what .s rational, says 
Hegel, I do not will what is peculiar. Indeed, as Edward 
Caird says, " a self that is not determined by any motive 
has no will." Our will is rational : it is thought tran* 
slating itself into reality ; and as rational it acts accord- 
ing to law. When I act morally, continues Hegel, I 
act for realising the end, the object, but not to assert 
myself. " Nur das Gesetz kann uns die Freiheit geben^. 
Only law can give us freedom. T. H. Green and Caird 
too have emphasised this point. Caird regards both 
these 1 ideas of freedom, mz.> (1) as obedience to abstract 
law, land (2) as caprice, as antim^Atinns nf a; .tinith i 
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is Adequately expressed in neither. For, in both these 
forms, freedom is claimed for the self in virtue of an 
abstraction from the particular content of consciousness ; 
and the particular content must therefore be regarded as 
absolutely annulled ; for, if not, we should be obliged to 
treat it as externally limiting and determining the self. 
They may be regarded only as " stages in the development 
of a higher idea," a form in which "the incontradiction 
disappears." 

Here one might retort that it is law to which the 
existence of sin may be traced back. If there were no 
law, there would be no occasion to violate it, hence there 
would then be no sin. But Hegel would at once reply 
that it must not at the same time be forgotten that 
where there is no law there is not even righteousness, and 
we are of course, not prepared to risk this positive gain 
in favour of a sort of negative consolation that we are 
free from sin. 

Hegel's use of the word " Moralitdt " is by no means 
synonymous with that of the English "morality" He 
recognises three stages in the development of * objective 
morality 'his notion of 'true freedom.' In the first 
stage we have only Recht : the law is laid down for us 
externally, and it is for us to obey and not to question 
' why.' At this stage our motives do not enter into the 
question, and our approval or disapproval falls totally 
out of the sphere. As mere persons personality being 
an essential characteristic of self-consciousness and an 
essential condition of freedom we are living in the 
world of mere legality or Recht. But in fact there is no 
rational or spiritual being, however high or low in the 
scale of human existence, who is much more than a 
person. The second stage is reached in Moralitdt^ where 
the 4 mere person ' of the legal sphere turns into a ' sub- 
ject/ the law is not merely obeyed but recognised and 
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approved. At the legal sphere the mere command was 
enough, hut it does not act here as a motive at all unless 
it gets our internal acquiescence. Morality thus implies 
the right of self-determination, which further implies 

(1) That all our grounds of action are within our- 
selves. 

(2) An endless right of resistance to every authority 
that is external. To command the individual tyranni- 
cally is to insult his personality, and to impose beliefs 
authoritatively is to insult his individuality. 

(3) The right to enforce our subjective convictions 
upon the outer world. Not only that the world will 
invade us, hut that we will invade it. 

(4) That as they stand, i.e., in their separation, 
neither the will nor the world is as they should he. Both 
are radically bad. The will is not as it ought to be until 
it is realised. 

(5) Morality is the sphere of the " ought" and there- 
fore of endless striving. It is the sphere of infinite 
restlessness. 

The last point is the most important for Hegel. It 
means that the moral life is never a finished act. It is 
always a seeking for the good, which is never completely 
realised. We are always trying to convert the ought 
into the is. Suppose we have succeeded in doing so, 
then the opposition is destroyed and there is left nothing 
more for the good man to do. Hence, as Dr. P. H. 
Bradley says, morality extinguishes itself, i.e., brings 
its own suicide. But for Hegel Moralitdt is not 
the highest, nor also the last. There is something 
better than the striving or the opposition of the subjec- 
tive and the objective. This opposition, instead of 
destroying either, brings about a new product by synthe- 
sis in the third stage, called Sittlichkeit, which is incor- 
porated in the minds of the citizens and implies an 
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implicit and free obedience to the moral law. " Hie 
Sittlichkeit ist die Vollendung des objectiven Geistes, die 
Wahrheit des subjectiven and objectiven Geistes selbst." 
Sittlichkeit is objectified in the state, which in itself is 
essentially rational. Unlike Plato's ideal state, Hegel's 
is an actual one. To him the ideal is here. But one 
may naturally inquire if Hegel means to imply that 
whatever is is right. This assumption will ring the 
death-knell of all morality leaving no room for free 
action and will prove itself inconsistent with facts as we 
find them. "We cannot ignore sin, evil, suffering, bad 
institutions, etc. Surely we cannot call them right or 
rational. But Hegel is clever enough to avoid these 
conclusions only by quibbling. " Sin issues in death ; 
bad institutions must catch fire, because the nature of 
things is moral. The good alone is real." To be sure 
this is far from being an 'explanation of the existence of 
^in and evil, and it betrays itself as one of the weakest 
points in Hegel's argument. 

That morality is exhibited in self-denial is a beilief 
held by many eminent thinkers. Kantian ethics has 
room for such a tendency. Schopenhauer emphasised 
the point, and the same is the general trend of Indian 
Idealistic Philosophy. Buddha too preached the same 
stoicism. But Hegel repudiates this notion. To him a 
moral action does not imply the annihilation of the self, 
because in that case it will cease to be moral. There is 
always a reference to the spirit, says Hegel, in all the 
acts of spirit. Knowledge must be focussed in some 
personality and every realisation of impersonal good 
must be someone's action. Every action is personal. 
Our self-satisfaction is called happiness, which is not the 
same as pleasure. In Kant's system happiness has no 
part to play. It rather interferes with the moral life in 
Ms ascetic and rigorous scheme. But, according to 
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Htfgel, we have a right to be happy, for our natural side is 
in accord with reason. 

This criticism would appear to dispose of once for all 
the doctrine of Asceticism or Yoga, no less than Kantian 
thesis. There is, however, still a general tendency in 
Europe to criticise and run down such-like Eastern 
notions as c self-mortification,' ' asceticism,' * self-denial/ 
c killing of desires,' and so on. It is not my object to 
defend a particular doctrine simply because it happens to 
be an integral part of Indian Philosophy. There is a good 
deal there that I do not accept as satisfactory, but there 
is more that appeals to me. Here at least I must say that 
Hegel's criticism which is typical of any modern 
criticism seems to me to fall beside the mark. Hegel 
criticises Kant in his own way and ridicules the doctrine 
without going deeper into it. We perfectly agree that 
it is happiness that should be our sumwum bonum, but 
what constitutes happiness is always an open question. 
The Eastern conception of happiness is different from the 
Western. The Eastern mind goes deeper into the analysis 
of happiness, and finds by reason as well as c spiritual 
intuition ' (anubhaba} that happiness here is not after 
all the highest ideal, temporary, fleeting and limited as it 
is that true happiness is happiness hereafter, the most 
perfect form of which is self-realisation. Buddhism and 
Brahmanism are at one in proclaiming that it is desire 
which is the enemy of our perfect happiness. It is desire 
that causes us, otherwise free in our spontaneity, to be in 
bondage. Hence the way to our redemption in other 
words, to our attaining perfect bliss lies in gradually 
subduing our desires in order to be able to kill them 
ultimately. But here you will ask me : can desires be 
at all killed ? Is it not a psychological impossibility ? 
Yes, it is a psychological impossibility, but most of the 
assumptions of psychology are by no means to be regarded 
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as ultimately true. Its general description o the 
processes of thinking, of the laws of mental activity, etc., 
may be true, Avhile at the same time most of its c distinc- 
tions/ 'divisions' and 'assumptions 5 may be nothing 
more than working hypotheses. The very existence of 
Metaphysics shows that psychological standpoint has no 
final validity. Psychology, e.g., assumes a dualism of the 
Mind and the World, each real in itself ; and the present- 
day empirical tendency is to do away with the existence 
of any ' self * apart from the ' process of thought/ Each 
of these postulates is rejected in Metaphysics. Again 
though it is extremely difficult to annihilate desires, yet 
it is not impossible to do so. In other words, there is 
such a state as nishkdma (desirelessness) or dptakdma 
(complete fulfilment of desire), enjoyed by a true Yogi 
whose mind may be compared to a calm and tranquil 
ocean. As such a state is obtained only by a very small 
number, the general belief prevails that the state of 
<c desirelessness " is impossible to attain. Prom the Indian 
point of view, our activity has reference not only to 
* egoistic ' (svdrtha), and ' altruistic ' (pardrtha) motives, 
but may also be perfectly ' disinterested ' (nishkdma). 
Such disinterestedness does not come from any inability 
to fulfil one's desires but from a sense of complete realisa- 
tion of those desires that are worthy of being realised. 
Hence an dptakdma is strictly speaking akdma. 

Here I may make a general observation of the Indian 
standpoint. The desire for annihilating desires will hardly 
appeal as genuine to any one who fails to realise the force 
of the Indian's summum bonum as " freedom from the 
bondage of this world ; freedom from its triple pain/* 
Such " freedom from pain " is liable to be misunderstood, 
and it has actually been so. However, it does not advo- 
cate the flying away from the world's battlefield, it does 
not induce to keep away from household life (grihastha) 
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fearing it to be an impediment to one's freedom or self- 
realisation, it does not insist upon the renunciation of all 
actions, and it does not imply any marching in the forest 
as a sine qua non of true freedom or mukti, and so on. 
Mukti cannot be secured by such-like procedures, since it 
is no more than an internal change and must come from 
within: mere change of environment cannot bring about 
this internal transformation, which can be effected at 
home as well as in the forest, if proper training is not 
wanting. Now, the state " desirelessness " spoken of abovg 
is only the last stage in the evolution of mind though 
most minds never attain to that stage, even anywhere 
near it and the popular fallacy lies in taking the la*>l 
stage as the only stage. Such a position will naturally 
lead to a number of ludicrous actions and inconsistent 
ideas. Idealistic pessimism need not darken our life. Eor 
instance, while conscious of the fact that the objective 
world is not ultimately real we still grant it an empirical 
reality and treat it as real for all practical purposes ; in 
such cases, as Berkeley has pointed out, we have to 
think with the learned and speak with the vulgar. The 
false interpretation that in order to achieve redemption 
we must cease all activity is emphatically denounced and 
deprecated in such-like passages : 

" Na karmandm andrambhdn 
Naishkarmyam purushoshnute 
Nahi sanyasandd eva 
Siddhim sdmadhigachchhati?' 

(B. Gita : 3. 4.) 

We can only check the strong tendency of false ideal- 
ism by emphasising, with Hegel and others, the empirical 
character of desires. So far as the moral life goes, we 
must agree most willingly that our desires cannot be and 
must not be annihilated, since it is their harmony or 
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organisation that constitutes our moral life. We should 
transform bad desires into good ones. But why must we 
stop there ? Why must the process of thought be arrested 
at that point ? Let it rise higher till thought itself breaks 
down and intuition comes to tell us that strictly speaking, 
the moral life need not be taken to be ultimate. No 
doubt this life is a knot of the phenomenal and the 
noumenal, of necessity and freedom, yet it is possible to 
feel the existence of a still higher stage, which is neither 
inferior to the moral life nor in contradiction to it, but is 
above it and beyond it which, in the words of Dr. 
Bradley, is non-moral (by no means immoral). It is there 
that one attains what Hindu Philosophy calls Jivanmukti 
(redemption in this very life) ; it is there that desires are 
annihilated ; it is there that the sense of identity of the 
individual with the Absolute, or of the individual will 
with the Will-in-Nature becomes an accomplished fact, 
not a mere matter of words. It is, as Schleiermachei 
tells us, this merging of the individual self in the world 
which is the characteristic mark of an ideal stage t o\ 
experience (in man), where religion blossoms forth ink 
something above religion. Schleiermacher used the term 
6 religion ' in a rather confused manner, but it is just the 
idea of the " something above re igion" of religion as the 
comprehension of the oneness of self and the world thai 
I am referring to. 

Thus the Hindu notion of 'true freedom 1 is the free 
dom of a Yogi who, in himself, appears to have con 
quered the limitations of space and time, to whom nothing 
is near or far, to whom time (trikdla : past, present ant 
future) is an eternal c Now,' to whom the universe is 
rather than becomes. It is in such freedom that th< 
happiness of a Yogi consists. Hence, the very content 
of the notion of happiness being different from Hindi 
Hegel's criticism does not touch it 
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I may now revert to Hegel and briefly sum up his 
position : the universal best in its practical form is the 
well-being of the state. The good which is the substan- 
tial motive of the will is to be particularised. Therefore 
Hegel objects to the Good as an end, since it is too general. 
The good is the truth of the particular will, and the will 
is only what it does. Evil springs from the fact that we 
are made to grow. Perhaps it is the highest form of 
perfection, and the being who can grow is better than he 
who cannot. Man is essentially a being who moves from 
'determination-from-without ' to c self -de termination.' The 
natural will is a self -contradiction' In his natural state 
man ia not good, since he is not free. He falls beneath 
morality then. He ought to be free, for that is his real 
nature. In short, the state is the representative of 
objective righteousness, of our true freedom, of "Sittlich- 
keit." We are free individuals only so far as we enact 
the will of the state and accord with it. Everything is 
in movement, and even freedom is in movement ; i.e., it 
is not attained all of a sudden but we have to develop 
it out through Recht and Moralitat. In the first we are 
in the sphere of obedience to external law; in the second 
exists the opposition of the subjective and the objective^ 
while in the last stage, viz., Sittlichkeit, a perfect harmony 
is restored ; though we obey a law, we no longer obey 
it like slaves but like free beings, the law is in no way 
dictated to us but is our own construction. 

Let us now consider for a moment the strictly moral 
problem of freedom. As viewed in the light of Indian 
Philosophy, it seems at first to be far from clear. I may 
be excused if I do not offer now anything more than a few 
scrappy observations on the subject. Sanskrit texts on the 
point form a very extensive literature, and the various 
views set forth there are primd facie so clashing, that one 
is tempted at first to give up the inquiry in hopelessness. 
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Nevertheless, I believe it is possible to arrive at certain 
definite conclusions from a patient and close investigation. 
First, let us turn to the well-known doctrine of Karma> 
which is generally misunderstood. A correct knowledge 
of this doctrine promises to help us out of many of the 
difficulties involved in the problem of Freedom. The 
doctrine of karma seeks to account for man's station 
in life, his character and his destiny. It points out an 
inner relation between all the acts which make up his 
life and to the position which is determined for him in 
this world. It looks upon our present life not as an 
isolated phenomenon but as intimately linked with the 
past and the future. That our present life is a stream of 
activity, and that we do perform * deeds' here is a fact that 
one can accept without hesitation. The question remains 
with regard to our past and future lives. Here comes 
in the theory of Karma to declare that our present life 
is the outcome of our karma (dharma and adharma) 
performed in a previous life, and that the karma of this 
life is to determine our future also. That is to say, our 
station in the present life is determined by the past 
karma, but possibilities are open to us to mould our 
destiny by means of our acts, good or bad. There are 
however, three kinds of karma : sanchita, prdrabdha 
and kriyamdna (or dgdmi). The first kind includes those 
acts which we have stored for us during many previous 
lives, a kind of reserve-fund to our credit. 1 The second 
includes those causes which operate before and immediately 
determine the existence as well as the happiness and 
misery of a particular being. 2 The last includes the cir- 
cumstances which the being under the control of prdrabdha 
produces and which are as it were added to the primary 
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sanchita to develop some day into prdrabdha. 1 In other 
words, the infinite potential, sanchita 9 of an individual, 
in its kinetic form is prdrabdha^ and the working out 
of these capabilities under proper circumstances by 
adaptation is kriyamdna, that which is being done by 
the individual for its own progress. Pr&rabdha and 
kriyamdna are in fact the two forces whose resultant 
is the position of the individual at any given moment. 
So far as our being is determined by karma there is 
c necessity. 5 But, as an Indian writer observes, this 
necessity carries with it no idea of pre-arranged sequence. 
It endows the organism with certain capabilities which 
must needs develop in a particular line, but it holds them 
capable of being modified in the struggle for life?, by the 
laws of natural selection and adaptation. The individual 
inherits certain tendencies, but the adaptation is partly 
at least its own business. The being adapted to certain 
circumstances, which also may have their own inheritance, 
may be argued to be a result of the original inherited 
necessity, leaving no room for individual action. 

This chain of reasoning is bound to lodge us in an 
argimentumad infinitum, leading ultimately to the theory 
of Fatalism or "Election/ 1 It is here, therefore, that the 
splitting up of karma into three kinds helps us out of the 
difficulty. If there were no kriyamdna we should simply 
be like machines and our life should then be completely 
determined from without. But in fact we possess the 
power of adaptation and modification, consequently even 
by means of karma it is we who determine ourselves in 
part at least. Complete self-determination may imply that 
in point of time we did exist in conjunction with our body 
before any sanchita-karma came into being. But this 
assumption would be fallacious, simply because, ex 
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our body being in itself the embodiment (or 
result) of our karma, cannot be conceived to exist prior to 
karma. This however is the crux of the whole problem : 
our karma presupposes the existence of a body (sharird)^ 
which in its turn, is held to be the outcome of karma. 
In other words, nobody can enter into existence without 
karma, merit and demerit ; and without a body karma 
cannot be performed a logical see-saw ! 

How is this difficulty to be solved? The doctrine 
under discussion gives a simple answer by saying that 
karma is beginningless, as is the world itself. There are 
and will be endless cycles of creation and destruction. This 
assumption seems to be a necessity of thought. The seed 
is the cause of the sprout and the sprout is the cause of 
the seed. If the assumption of the andditva of the world 
does not appeal to us, still on the other hand bringing in 
of the notion of time is no less arbitrary. Well, then, 
we may not hold that there was any first creation. It 
may be argued 'then that if there were a first beginning 
of the world the Creator must be reproached with inequa- 
lity of dispensation and cruelty, since we find some people 
very happy, others very miserable, in others again an inter- 
mediate position and so on. The existence of suffering and 
moral evil must be reconciled with the nature of the Abso- 
lute. If there was no rational principle of differentiation 
guiding the Creator while first creating the world then such 
a Creator would be like one acting in a state of frenzy or 
madness. This consequence will hardly appeal to anybody. 
Hence we must suppose that the world is without a begin- 
ning, and whenever a new cycle of creation takes place the 
Creator is guided by karma (merit and demerit). He has 
been so guided from eternity. Hence, as Shankara says 
(of. Veddnta-Darshana, II. 1. 34), the fact that the creation 
is ' unequal f does not imply any fault for which the Lord 
is to blame, The Lord's position is Analogous to that of ^ 
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cloud, 1 which gives rain. For, as the cloud is the common 
cause of the production of rice, barley and other plants, 
while the difference between the various species is due "to 
the various potentialities lying hidden in the respective 
seeds, so the Creator is the common cause of the creation 
of gods, men, etc., while the differences between these 
clashes of beings are due to the different merit belonging 
to the individual souls. Hence the Creator cannot be 
reproached with inequality of dispensation and cruelty. 

This argument of Shankara appeals to me as very 
cogent. We are driven by a necessity of thought to assume 
that the world is without a beginning. Whatever theory 
is substituted for that of karma, some such difficulty is 
sure to arise. 

I need not enter into the consequences of the doctrine 
of karma. One thing is evident : it teaches us to be perfectly 
happy with our lot, since it is a kind of self-imposition, 
and creates in our mind a sense of satisfaction, contentment 
and resignation. To be sure, we are not mere tools in the 
hands of Destiny, but to a great extent we are creators 
of our own destiny. We are free, but our freedom does 
not imply 'lawlessness 5 or 'caprice' : it only means our power 
of choice and adaptation within certain limits. The doctrine 
of karma is a cardinal element, not only of Bnihmanism 
but of Buddhism as well. Buddha refers to karma as the 
cause of inequality in the world, giving many happy illus- 
trations, one of the typical ones being the inequality of 
trees due to a difference in the seed, which is compared to 
karma. Buddha has said : " All beings, O youth, have 
karma as their portion, they are heirs of their karma 9 
they are sprung from kimna ; their karma is their kinsman ; 
their karma is their refuge ; karma allots beings to mean- 
ness or greatness." 
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Tt may still be objected that the doctrine seems to leave 
no room for " freedom." I believe, however, that there 
has been a good deal of war on mere words : Freedom, 
Necessity, Liberty, Determinism, etc. A little careful 
thought will at once convince us of the futility of such war. 
Freedom does not mean absolute indeterminism, but only 
a particular kind of determinism, viz., self-determination 
* I am free ' means that I am determined from within 
by my own spontaneous will. It must not, however, be 
supposed that in an act of choice I am exercising my ' liberty 
of indifference.* Mr. Bertram! Russell rightly says 1 : 
When several alternative actions present themselves it is 
certain that we can both do which we choose and choose 
which we will. In this sense all the alternatives are possible. 
What determinism maintains is, that our will to choose 
this or that alternative is the effect of antecedents, but this 
does not prevent our will from itself being a cause of other 

effects. And the sense in which different decisions are 



possible seems sufficient to distinguish some actions as 
right and some as wrong, some as moral and some as 
immoral. Thus also the sense of responsibility is not 
destroyed by such determinism. We are not exactly in the 
position of the mad man, who escapes blame for doing a 
crime, partly because he could not judge rightly as to 
consequences but partly also because we feel he could 
not have done otherwise. The question of choice really 
decides as to praise and blame. The madman did not 
choose between different courses, but was impelled by 
a blind impulse. We attribute responsibility then, where 
a man, having to exercise choice has chosen wrongly ; 
and this sense of praise or blame is not destroyed by 
determinism. 

It is interesting to note how far Mr. Russell's views fit 
in with the theory of karma. The inner necessity which 
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is common to both must always be distinguished from the 
two kinds of necessity external to man, viz., Fatalism of 
Islam, and Predestination or Election-Theory of Chris- 
tianity as commonly understood, both of which being 
theories of final causes are untenable. The doctrine of 
karma is a theory of efficient causes. 

Turning to the Advaita-Veddnta, we find that its atti- 
tude towards the problem of freedom is similar to that of 
Kant, whose frigidly rationalistic speculation seems to fail 
in with the ' temper ' of the Veddntists. An important 
distinction is drawn before any explanation of the problem 
is attempted, and the distinction itself serves a clue to the 
explanation. This distinction is between two aspects of 
reality, namely, pdramdrthika and vyavahdrika. These 
are exactly identical with Kant's transcendental and 
empirical. I take it that both Shankara and Kant have 
attempted to solve the problem of freedom pragmatically 
I mean their method is pragmatic. There is no absolute, 
rigid and stereotyped answer to the question " Am I free ? " 
The answer depends upon the meaning of " I. 55 The self 
has two principal aspects, the noumenal and the phenome- 
nal. The answer to the question at issue will vary accord- 
ing as we mean by the " I " the noumenal or the pheno- 
menal self. In its noumenal aspect the self is free and its 
freedom is transcendental, but its active manifestations 
being phenomenal are necessarily determined. Man is free 
as * causa noumenon? The two aspects spoken of above 
are no more than aspects, consequently the self remains 
one undivided whole. 1 Look at the self in its true aspect 
(nirguna-avasthd) the self free from any upddhis, it is free 
in its spontaneity ; look at the self as phenomenal, the 
self with upddhis, it is 6 not free.' That karma is performed 
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by the phenomenal self is self-evident, as without a body 
(sharira) no karma can be performed, and body is itself 
an upddhi, a limitation. We sum up, after Deussen, 
the position of Kant-Schopenhauer Idealism, which is 
identical so far with the standpoint of Shankara : 

1. All that belongs to the phenomenal world lies in 
the bonds of space (desha), time (kdla) and causality 
(kdranatd) ; ' das Ding-an-sich 9 as Will is, on the other 
hand, free from these intellectual forms in which the world 
is built up. 

2. If I look outwards, I see everything through the 
medium of space, time and causality. If I look within, 
I perceive, under certain restrictions, that which exists 
independently of these forms the Will as ' Being-in-itself,' 
beyond which there is no being. 

3. If I look outwards at my deeds, I see that they 
all, being necessitated by motives, must without exception 
be as they are and not otherwise. If I look inwards I 
find myself free and equally capable of willing an action 
or its opposite. In this consciousness of freedom is rooted 
the sense of responsibility for what I do or leave un/ 1 ^>. 
This is particularly important when we discuss the v * n ^ 
on general grounds only. And I believe that pragmati- 
cally too this consciousness of freedom has a peculiar 
value. I cannot get over this fact. To me such con- 
sciousness is ultimate. The test of ' workability * can also 
be advantageously applied, as such consciousness works 
out for my good, making me morally responsible for what 
I do. 
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The identity of the self, though easy to speak of, is 
most difficult to be realised. The greatest delusion rests 
in the idea that the individual self, the Jiva, is different 
in its very nature from the universal self, Brahman. True 
freedom, as Indian thought declares, cannot be attained 
without realising the essential unity of one's " self " with 
the spiritual principle in Nature. The state in which 
such realisation has taken effect is called Jivanmukti. In 
other words true freedom is self-realisation. Even on 
attaining such freedom, prdrabdha-karma will continue 
running its course, 1 without its consequences affecting 
the individual, and no new and fresh c Karma ' will be 
created in these circumstances, as that performed in 
such state of pure passioulessness will be barren and will 
not bear its fruit, just as a baked seed sowed in the 
ground never sprouts. In that state the individual may 
be said to have transcended the territory of ' morality ' 
and become non-moral or supra-moral (not immoral), 
This point has already been referred to, 

Looking at the problem of freedom on general grounds 
we must always distinguish the two questions : (i) Am I 
free to do what I will ? and (ii) Am I free to will what I 
db? This distinction was brought out by Voltaire and 
Robinet also. It is, however, the latter form of the ques- 
tion that we have to discuss ; Can I will otherwise than I 
do? This sums up all forms of 'formal' freedom. Is my 
volition predetermined ? Having done a certain thing I 
can always form a detached picture of myself as having 
done something else. In this sense we can always do 
otherwise than what we actually do. But it does not 
follow that this detached image could ever have been 
realised in the system of things. However intelligent the 
detached picture be in itself yet it is not possible as a fact 
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unless it is a factor in the complete picture of the whole 
universe. My ability to form such a detached picture 
does not prove anything, because even then it would still 
be open to a more enlightened consciousness to prove that 
I was mistaken. The question is not " What am I con- 
scious of ? but " What have I a right to be conscious of ?" 
The argument from direct consciousness often confuses the 
issue aparte ante with the issue a parte post. It makes 
certain statements about both situations which are true of 
only one of them. But, as already pointed out, this 
argument from direct consciousness possesses a very 
high value pragmatically, and it is chiefly on this ground 
that our moral obligations can be explained. 

The concluding remarks of Dr. Ward in his admirable 
chapter on " freedom and Foreknowledge "* are relevant 
to our discussion. He thus speaks of the Pluralisms via- 
media : 

"All is not decreed: the world is not created like a 
symphony. Again, all possibilities are not left open : the 
many have not severally unlimited freedom, that ' freedom 
of indifference ' which is indistinguishable from chance. 
God's creatures are creators, the pluralist maintains: 
their nature is partly his doing, partly their own : he 
assigns the talents, they use or misuse them. Not every- 
thing that is possible is possible to any, yet some initiative 
is open to every one : none are left with no talent at all. The 
total possibilities then, however far back we go, are fixed ; 
but within these, contingencies, however far forward we 
go, are open." 

Before I refer in particular to Bergson's views on the 
problem of freedom I might make a general observation. 
The central conception of Monsieur Bergson's philosophy 
is Vidfo de changement> and that was the title of the 
lectures he delivered at Oxford in 1911. He overturns 
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the conception of teleological evolution held by Idealists 
of the 19th century. He fights most vigorously against 
the conception of life as a sort of mechanical organisation. 
Organisation is to him a living organisation, and instead 
of the pattern determining the process it is the process 
that determines the patern. The self never stops " rolling " 
or "growing," and it is only by an imaginary arrest of the 
process that we can even say " it is " at any given moment. 
Life is ceaseless creation. He says a good deal afresh, yet we 
look in vain for a complete coherent system of his philo- 
sophy, which seems to be still in the making. He may 
perhaps develop the ethical and religious side of his 
philosophy in the course of lectures he is now delivering 
in America. 

Bergson's system so far as it is a system at all may 
be called on the whole 'a revival of Hegelianism.' In 
his conception of change keeping apart differences in 
details he is repeating Hegel without Hegel's obscurities 
of dialectic and language. In Hegel too thought finds 
its solution in evolution. By means of a circular process 
it is in ceaseless change in eternal flux. We cannot 
arrest it at any point. The moment we attempt to do 
so, we land ourselves in contradictions. Thought and 
being are identical. It is not correct to say that being 
is in evolution, because that would create a dualism. 
Being is evolution itself that is the fundamental idea of 
Hegel's absolutism. Reality is kinetic, not static. Its 
mode of being is not immobility but movement, change, 
evolution. On some details, however, Hegel and Bergson 
stand at opposite poles of thought. In Hegel, the func- 
tion of thought is to comprehend the real since thought 
and being are identical : not only the real is the rational 
but the rational alone is * the real, In Bergson we have 
just the opposite conception : thought can by no means 
comprehend reality : thought only distorts reality and gives 
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us a false picture of reality. It subjects us to countless 
illusions; represents one flowing continuous reality as 
a heap of chopped up moulds or bits, as composed of -a 
number of isolated events ; turns time into space, and leads 
us astray in many other ways. It is only by Intuition 
that we know what reality is. And in order to reach the 
court of Intuition we must necessarily transcend the 
court of concepts. This is however one of the most 
fundamental thoughts of Bergson, and it is this mysticism 
of his philosophy that has so much in common with what 
the Vedanta has to say on the relation of Thought and 
Reality. It is there that his philosophy will particularly 
appeal to the Indian mind. 

Let us now revert to our problem. How does 
Bergson answer the question : " Are we free " ? Before 
proceeding to answer this question, he inveighs against 
the manner in which the problem of freedom is 
stated in its current form. The very problem in that 
form is said to be inadmissible. This is discussed by 
him while formulating his conception of ' liberty ' 
towards the end of the chapter, ' De I 'organisation 
des etats de conscience : la liber I e " of his well-known 
book, originally called the " JEssai sur les donnees 
immediates de la conscience" I may here quote only 
the last paragraph : 

" En resume, toute demands d* eclair cissement, en ce 
qui concerne la liberte, revient sans qu'on s 9 en doute a la 
question suivante : " le temps peut-il se reprdsenter add- 
quatement par de Vespace'f" A quoi nous repondons : 
oui, s'il s'agit du temps dcoutt ; non, si vous parlez du 
temps qui s'dcoule. Or Vacte libre ke produit dans le 
temps qui s'ecoule, et non pas dans le temps dcoule. La 
libert^ est done unfait, et, parmi les fails que Von con* 
state il n'en est p is de plus clair. Toutes les difficultds 
du probUme, et le probUme lui-meme, naissent de ce 
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qn*on veut trouver a la duree les monies atttibuts qu'ri 
Vetendue, interpreter une succession par une simultaneity, 
ei rendre Videe de libertJ dons une langue ou elle est 
tvidemment intraduisible." 

Bergson thus contends that the problem is, in its 
current form, inadmissible, since it is due to an illusion 
under which we turn time into space, i.e., represent time 
symbolically. Real time is * duree * and is not mere 
succession but an eternal now in which all reality is 
moving and changing. Existence in time is life. Life, 
like consciousness, is a quality (not a quantity), and 
cannot be measured, consequently the traditional pro- 
blem of determinism disappears, and free will is seen to 
be the creative-power of the individual. 

Bergson's answer to the question : " Are we free ?" is 
" "We are free in so far as we really create. " Dr. H. 
Wildon Carr thus sums up this answer in his most admi- 
rable monogram on " Bergson : The Philosophy of Change." 
" Free-will is the power of free creative action, not the 
liberty of choice. It is the very nature of our lives as 
individual wholes, the expression of the individuality of 
Life. On the intellectual view we are all determined 
and there is no place for freedom in the world as physical 
science presents it, but that view is false, according to 
Bergson. Life itself we know only in intuition, it is a 
becoming in which there is no repetition, in which there- 
fore prediction is impossible, for it is continual new 
creation. Each action looked at individually is pre- 
determined, since it must be explained by its conditions. 
Hence from this standpoint there is no escape from the 
determinist's positions. But what is true of the parts 
viewed as parts is not necessarily true of the whole. 
" And so it may be that when we regard our action as a 
chain of complementary parts linked together, each ac- 
tion so viewed is rigidly conditioned, yet wheh we regard 
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our whole life as one and indivisible, it may be free. We 
are free when our acts spring from our whole personality, 
when they express that personality. These acts are not 
unconditioned, but the conditions are not external, but in 
our character, which is ourselves/' 

I am afraid I have already gone beyond the limits of 
this paper. I shall therefore, only state a few bare 
points, without amplifying them, in criticism of Berg- 
son's doctrine of freedom. 

1. In the first place, there is nothing new in his 
definition of free-will as the power of free creative action 
distinguished from the liberty of choice. In fact we 
know that " will " is the mark of our individuality and 
personality, and Idealists generally agree that " will " 
and " freedom" are synonymous terms. 

2. " We are free in so far as we create" There is 
no difficulty in accepting this proposition, We have, in 
fact, deduced the same position while discussing the 
doctrine of karma. Under that discussion it was easy to 
see the meaning of " in so far as" since we are not 
i&holly free but in part. But one might ask, when Berg- 
son conceives life as creative evolution he implies that 
we always create, hence there is hardly any particular 
significance in expressions like : " in so far as we 
create. 1 ' 

3. There is no repetition in our life, hence prediction 
is impossible. I ask: " Is that a fact ?" Is not prediction 
possible to some extent ? Does not the possibility of 
predicting phenomena like the eclipse of the Sun and the 
Moon imply the existence of some sort of eternal laws ? 
And may it not be that given all the conditions in which 
I find myself now, my future could be predicted with 
some exactness ? If however, no prediction is possible, 
then are thaH^fews governing the physical universe to be 
also regardea as changing every moment ? And if there is 
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really nothing but change, what will be our philosophy of 
Religion : how shall we conceive God, etc? Surely the 
assumption of 4lan vitale, a vital impulse or push driving 
forward the development of life is no more than a mere 
postulate. 

4. We are free when our acts spring from the whole 
of our personality. But, I may ask, is it not a psycholo- 
gical certainty that each of our acts is the expression 
of the whole of our personality ? This is the basal 
principle of the modern movement of Pragmatism, and 
it seems to be correct. Well, then, we might ask 
the Philosopher : are there any acts in the normal 
state of our mental life in which our whole personality 
does not shoot forth ? 

5. Life may certainly be conceived as "ceaseless flow" 
and " eternal creation " but when we take direct intuition 
as our unerring guide, we expect to be informed as to 
where all this flow is leading. Bergson would not grant 
any eternal or immutable goal towards which the tremen- 
dous activity of the elan vit ale is merging. Is this activity 
then to be regarded as aimless ? The postulate of a blind 
impetus does hardly throw any light on the question of 
the origin of life or the origin of the world, and now we 
see that we are told nothing definite as to the end of the 
whole creation! A. creation with no definite origin 
and with no nameable goal or ideal ! What is mere 
creation ? What does Bergson exactly mean by creative 
evolution? I might observe that Bergson's evolution is 
neither evolution, since it does not evolve any ideal, 
nor creative, since creation is always of something 
determined : mare blind impulsive creation is more or 
less a contradiction ! 

Bergson's solution of the problem of freedom has 
hardly anything new in it, and that which is new, though 
put in a most fascinating and charming style, fails to 
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appeal- as sound to many students of philosophy. It is 
difficult to believe that the problem of freedom will ever 
cease to be a problem. No last word has yet been spoken 
on it, and the only satisfactory solution lies in taking 
up the pragmatic attitude, as has already been hinted 
above. 



The Moral Standards in Hindu Ethics. 

BY 

SUSILKUMAE MAITRA, M.A. 

I propose to consider in this paper the Moral Standards 
of the Hindus in the light of comparative ethics and 
comparative philosophy. My treatment will be philo- 
sophical rather than historical and I shall deal merely 
with the ethical aspect of the question leaving aside for 
the present the psychological and epistemological issues 
involved which I reserve for a separate treatment. I may 
mention here however that these two aspects of the 
question were clearly distinguished by the Hindus as 
is shown by the way in which they distinguished the 
question of the Svarupa or nature of right and wrong 
from that of its Pram&na or means of knowing it. 
Thus Pdrthasdrathimishra in the '* Ny&yaratndkara " in 
discussing the question of dharmddharma or right and 
wrong, observes : with reference to dharmddharma, right 
and wrong, there are two kinds of doubt (viprapatti) 
which arise in the mind of the inquirer, viz., (1) as to wKat 
constitutes the Pramdna, the proper means of knowing 
right and wrong, and (2) as to what constitutes the 
Svarupa, the nature, standard or criterion of right and 
wrong. (Kim pramdnako Dharmah, kirn svarupah iti.) 

As I have already stated I shall not deal with the first 
question in this paper which I reserve for a separate 
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treatment. As regards the standards themselves I propose 
to consider them in the following order : 

I. The Standard as Custom and Tradition. 

II. The Standard as a Social Category. 

III. The Standard as an End. 

IV. The Standard as Law. 

I shall endeavour to give a correct rendering of authentic 
texts in the first instance, but it will not always be 
possible to abide by the strict limits of a mere translation 
of passages which I consider to be of little use for my 
purpose. I shall therefore reserve to myself the freedom 
and latitude which an interpretation of the spirit as 
distinguished from the mere letter necessarily implies 
though I shall avoid making any extravagant and un- 
founded claims on such grounds. 

I. TEE STANDARD AS TRADITION (LOKA-UPADESHA) AND 
AS CONSENSUS (LOKAPRASIDDHJ). 

In the "Ny&yamanjari" in discussing the moral 
standards Jayanta Bhatia refers to Loka-Upadesba, Tradi- 
tion and Lokaprasiddhi, consensus as the criteria of right 
and wrong. Loka-Upadesha, Tradition, is the standard 
according to those who bold that morality consists in the 
long-standing customs and usages that obtain amongst 
peoples. It thus differs from Loka-prasiddhi, consensus 
which is the standard according to those who insist on 
universal agreement of belief in the ascertainment of 
right and wrong. A distinction is thus made between 
tradition and consensus, the assumption being that as 
there are conflicting traditions obtaining amongst different 
peoples there cannot be anything certain or fixed in tbem 
to ensure their universal validity as the standard of right 
and wrong. Hence it is not enduring or long-standing 
customs that constitute the criteria of morality, but 
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customs that are universally accepted as authoritative, i.e., 
in respect of which there is consensus or universal agree- 
ment of belief. 

In respect of consensus however there has been 
considerable divergence of views as to its ultimate 
character as a moral standard. Thus some have held 
consensus in itself to be the test of right and wrong, while 
others have tried to resolve it into something more ultimate 
such as well-being and ill-being. Thus 

(a) Some hold that consensus as a standard is only 
secondary and derivative. The real standard is well-being 
(upakara) and ill-being (apakara), and consensus or 
universal acceptance is the standard only as being condu- 
cive to this well-being and ill-rbeing. 

(b) Some again think that the ultimate standard into 
which consensus is to be resolved is not mere happiness or 
unhappiness in the psychological sense but includes also the 
biological criteria of anugraha, organic well-being or 
increase of life and pirha, organic ill-being or decrease of life. 

(<?) Others think that there is a specific revelatio 
behind consensus, the revelation of the Moral Law as 
produced by Shastra or Scripture. Consensus is based on 
this revelation and derives its authority from the latter. 

(d) Others again think th?it consensus is not secondary 
or derivative as the standard of morality but is authorita- 
tive in itself and independently of any extraneous support. 

II. THE STANDARD AS A SOCIAL CATEGORY. 
The Standard as Social Good including Lokasthiti or 

maintenance of the Social Equilibrium and Loka-siddhi 

or Realisation of the Social End. 

In the preceding section we considered the moral 
standard regarded as Tradition and Custom. It was 
assumed that established usage of long standing has an 
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authority in itself which validates its acceptance as the 
standard of right and wrong in the moral life. There is 
however no appeal to social good as the ultimate criterion 
of the validity of custom though such reference may be 
indirectly implied. There are others however who insist 
on this test of social utility as the essential factor in the 
determination of. right and wrong so that custom, tradi- 
tion, etc., are authoritative only in a secondary sense as 
being resolvable into this ultimate test of social good. 
Thus the " Nydyamanjari " notices also the following 
conceptions of the moral standard, viz. (1) the standard 
as Loka-sthiti or maintenance of the social equilibrium, 
and (2) the standard as Loka-siddhi or realisation of the 
social good. 

It is to be seen that the conception of Loka-sthiti or 
social stability is more compatible with moral order than 
moral progress while that of Loka-siddhi, i.e., realisation 
of the social end or purpose provides both for order and 
progress. It is also to be noted that the standard of 
Lokasthiti or social stability implies a relativism in the 
moral life which impairs its authority by depriving it of 
its absoluteness and necessity. 

This relativism in the conception of Lokasthiti is very 
clearly brought out by A'ryadevei in the Chatuhsatikd. It 
is pointed out that there being noohing durable or immut- 
able in popular morality, it hardly inspires confidence in 
men's minds. (Anavasthitatvdt laukikasya dharmasya, 
tatr&stha na jydyasi). Why ? Because as righteousness 
(Dharma) *is nothing but what maintains social stability, 
the social life is evidently superior to morality and 
determines the nature of the latter. Thus whatever is 
laid down by society for the regulation of family ties and 
relationships and of citizenship within specific territorial 
zones, e.g., what is laid down in regard to marriage and 
the like, is regarded as constituting: morality. Morality 
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and immorality are thus social conventions varying from 
zone to zone and age to age. There is therefore nothing 
constant or eternal in righteousness, nothing that is fixed 
immutably by Nature, morality being merely a means 
of social conservation, the content of which must vary 
according to the changing circumstances, conditions and 
organisation of the society which is to be conserved. 

Yd yd lokasthiti-stdm-stdm dharmah samanuvartate 
Dharmddapi tato loko valavdniva drishyate. 
Loko hi ydm yam sthitim vyavasthdpayati desha- 
kulagotrdcharavyavasthaydkanydddnodvdhanddikam 
tdm tdm dharmah samanuvartate. Tasydh tasyah 
sthiteh dharmah iti prasiddhigamandt. Na cha 
eshah svatihdvah vyavasthitasya nydyo yujyat6, 
yat deshakdlabhedayoh anyathdtvdt anyathd syat. 

On account of this relativism in the conception of 
Lokasthiti, the Mahdnirvdntantra recommends Loka- 
Shreya, the social good as the moral standard as distin- 
guished from Loka-Sthiti or social stability. An attempt 
is thus made not only to get beyond the limitations 
of communal and regional morality but also to provide 
for moral progress besides moral order. 

N.B. It is to be noted that the conception of Loka-Sthiti appears 
also in the Mah&bhdrat but there it is interpreted as Lokap&lana, 
preservation of living beings and not as mere social stability, i.e., 
Sthiti, stability in the Mah&bh&rat is interpreted to mean pfilana or 
rakshana, preservation. 

III. STANDARD AS AN END. 
The Standard as Sukha or Pleasure. 

The hedonistic standard of pleasure also occupies an 
important place in the ethics of the Hindus. It is the 
Ohdrvdkas that are credited with this sensualistic standard 
of 'pleasure as the guiding principle in morality. The 
Ohdrvaka motto of life is : live for pleasure as you can, 
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and even if life is a blend of pleasure and pain the wise 
man should so regulate his life as to enjoy the maximum 
of pleasure with the minimum of unavoidable pain. It 
is sheer folly to forego pleasure because it is mixed up 
with pain just as it is folly to give up eating fish to escape 
the trouble of removing the scales and fish-bones, or to 
give up cooking the meal to escape the annoyance of 
beggars infesting and disturbing us. On the contrary we 
should be reconciled to life as it is and should endeavour 
to curtail our suffering as much as possible. This is true 
morality which consists in so regulating life as to make 
it yield the maximum of pleasure. Similarly immorality 
consists in unnecessarily increasing the amount of avoid- 
able suffering or pain. Hence rightness and wrongness 
are to be determined by reference to upak&ra, well-being 
and apakdra, ill-being, i.e., by egoistic pleasure or happi- 
ness arid egoistic pain or suffering, and as the body as 
consisting of the elementary particles of matter is all that 
we mean by the self, soul or spirit, it is the bodily or 
sensual pleasures that count, and it is only the fools that 
sacrifice physical pleasures in anticipation of supersen- 
suous pleasures to come in a future life. In fact there 
is no future life, the soul perishing with the disintegration 
of the body so that the wisely-regulated life is that which 
has made the most of this life so as to make it yteld the 
maximum of pleasure. It is necessary therefore to live 
prudentially so as to increase our happiness and reduce 
our suffering in this life, and it is even proper to purchase 
the pleasures of life by incurring debts, and other similar 
means. (Rnam kritvd ghitam piv6t.) 

It is to be seen that the Ch&rv&ka hedonism is gross 
and sensualistic as well as egoistic. It is the happiness of 
the self that counts in the last resort and a prudential and 
tactful regard for others with a view to self -gratification 
is the only form of altruism that is recommended as 
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rational and proper. Similarly any discrimination between 
sensual and refined pleasures in view of qualitative 
superiority is condemned as foolish. 



?. It is doubtful however whether the Chfirvfikas really 
preached this gross hedonism which has been ascribed to them. The 
fllokas ascribed to Vrihaspati or some other Ch&rv&ka teacher may 
be nothing but a caricature of their doctririe by their opponents, or 
else they may be only exaggerated tirades of some Ch&rvlika contra* 
versialist against the conventional teaching then current. As a 
matter of fact we hear of different classes of Ch&rv&kas such 
as the Sushikshita or refined Chftrvfikas and the Dhurta or the 
clever Ch&rv&kas besides the usual run of the Lokflyatikas. They 
must have represented different grades of refinement in hedonism 
in their ethical teaching just as they are actually reported to have 
taught materialism, naturalism and scepticism in their metaphysical 
and psychological doctrines. * 

Some criticism of the Chdrvdka Hedonism. 

The Chdrvdka sensualism has been criticised by all 
the orthodox schools of Hindu philosophy. The Nyaya, 
the Sankhya, the Purva Mimamsd and the Vedanta 
systems are all at great pains to refute the dangerous 
creed of these free-thinkers. Thus Kumdrila in the Sloka- 
Vdrtika criticising the pleasure-theory, observes : 

If Tightness of conduct follows from well-being and 
wrongness from the opposite, how can contemplation be 
an act of merit or drinking be an act of demerit ? 
(Anugrahdt cha dharmatvam pirhdtashchapyadharmatd, 
vadato japa-siddhddipdnddau nobhayam bhav6t Sloka- 
Vdrtika, second Adhydya). Or take the case of the 
dissolute rake. His sensualism may cause some little 
pain in the nature of compunction of conscience, but this 
is more than compensated by the intensity of the 
sensual pleasures he enjoys. Hence with the pleasure- 
theory as the standard of rectitude, the sensualist must be 
considered to be acquiring considerable merit by indulging 
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in his sensualism (Kroshato hridayenApi gujrud&fa- 
bhigdmindm, bhuydndharmah prasajjreta bhuyasi hiupa- 
kdritd). 

The above is a refutation of the pleasure theory on the 
ground of the comparative feebleness of the pleasure in 
virtuous or meritorious actions and its superior intensity 
and strength in wicked and immoral actions. Otheffc 
again refute the Chdrvdkas by dilating on the tranSitdfi- 
ftess of pleasures and their impurity on account of their 
being mixed up with pain. 

Thus Vijndnabhikshu in his commentary on the 
Sdnkhyasutras condemns indiscriminate seeking of em- 
pirical pleasure as incapable of bringing lasting satisfaction 
to the individual. There is no lasting relief from the 
possession of wealth and other worldly advantages, for 
these are liable to perish or to exhaust themselves in the 
course of time and with the loss of these there is a 
recurrence of the pain. (Laukikdt updydt dhanddeh 
atyantadukkha-nivritti-siddhirndsti. Kutah ? Dhanddinft 
duhkh6 nivritt6 pashehdt dhanddikshaye punarapi 
duhkhdnuvrittidarshandt Vijndnabhikshu,) 

It cannot be denied that these material advantages 
bring some kind of relief, but it is neither absolute nor 
lasting relief, the pain recurring after an interval like 
hunger which recurs sometime after appeasement. More* 
over the relief which is thus earned by empirical means 
is like that of the elephant wallowing in the mud : ]ult 
as the latter obtains relief against its bruised skin by 
soiling itself so does the person seeking relief from suffering 
through worldly gain and material advantages. (Dr&hte* 
sddhanajanydydm dukha-nivrittdvatyantttpurush^rthafcva- 
m6va ndsti, yathdkathanchit purushdrthatvam tvas- 
ty6va. Kutah? Prdtyahikasya kshuddukhasya hir&kara* 
navad^va tena dhanddind duhkha-nirakaranasya chestonAi 
Atah dhanddyarjan pravrittirupapadyate iti bh&tah. 
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Kunjarashauchadi-kamapydpata-duhkha-nivartakatayd 
mandapurushdrtho bhavaty6va iti.) 

Moreover this kind of relief earned by empirical 
means does not essentially differ from suffering. Why ? 
Because there is no cessation of "II kinds of suffering 
thereby. Again, even where these worldly means are 
effectual in giving satisfaction they implicate their 
possessor in sin because of the deprivation of others' 
claims. Lastly there is also pain in the effort which it is 
necessary to put forth for the acquisition of these 
advantages. (Sarvaduhkheshu drishtasddhanaih prati- 
k&r&sambhavat. Yatr&pi sambhav&statr&pi prati-grahapd- 
pddyuttha-duhkhdvashyakatvamdha. Sambhav^api drish- 
topdyandntariyakddiduhkha-samparkdvashyambhavdt 
Vijndnabhikshu) . 

It is to be seen that this is also the refrain of the 
Shankarites in their criticism of the Chdrvdka Hedonism. 
In the Gita it is also pointed out that desire is insatiable 
because it grows by indulgence and hence there is no end 
to desiring and the consequent strife, pain and disappoint- 
ment in the pursuit of pleasure (Schopenhauer). 

The question why pleasure is to be shunned like pain 
is also elaborately discussed by the Naiydyikas. 

Thus Udyotkara in the Nyaya-Vdrtika in defining the 
highest ideal of life as duhkhena dtyantika viyogah, i.e., 
complete and absolute freedom from suffering, points out 
that there are altogether three views as to the relation 
between pleasure or happiness and pain or suffering : 

(1) It might be supposed that whatever is, is of the 
nature of pain : pleasure or happiness as a positive experi- 
ence does not exist, (Sarvam svarupatah duhkham: 
sukham svarupatah n&sti). This is the Buddhist view a 
form of ontological pessimism which follows as a corol- 
lary from their doctrine of Universal Impermaneace. 
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UdyoCkara rejects this view because experience contra- 
dicts it (pratyakshavirodhat). 

(2) It might be supposed that our so-called pleasures 
are only subtle forms of pain (Duhkhavikalpa), that 
happiness as an original positive experience, does not 
exist (svarupatah sukham nasti). Udyotkara rejects 
this view (1) on the psychological ground that it is incom- 
patible with the two- fold reaction of the will (pravritti) 
viz., as pursuit of the good and as avoidance of the evil, 
which supposes the existence of both pleasure and pain as 
original and positive experiences : and (2) on the 
moral ground that the purpose of righteousness (dharma) 
will be frustrated if pleasure or happiness did not exist as 
a positive experience (happiness being the moral fruition 
or reward of righteousness). 

(3) It might be supposed that pleasure exists as an 
original positive experience (svarupatah sukham asti) 
just as pain, for it is so experienced by every individual 
(pratit&i), but there is no pure pleasure or happiness, i.e., 
pleasure unmixed with pain. Udyotkara accepts this 
view. According to him pleasure exists just as pain, but 
they are samdnopalabhya, mixed up or involved in one 
and the same experience. Hence there is abindbhdva, 
inseparableness of pleasure and pain, and this relativity 
of pleasure-pain consists in their 

(a) Samdna-nimittata, being produced by the same 
cause so that the causes that produce pleasure also produce 
pain (ydnieva sukhasddhandni tdnieva duhkhasddhandni). 

(6) Samdno-ddhdratd, having the same ddhdra, sub- 
strate or locus so that the consciousness regarded as the 
locus or dshraya of pleasure is also the locus, ddhdra or 
dshraya of pain (yatra sukham tatra duhkham). 

(c) Samdnopalabhyatd, being experienced by one and 
the same experiencer so that the experiencer (here the 
manaa. mind specifically) of pleasure must also be . an 
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experience of pain (yena sukham upalabhyat tena 
duhkhamapi). 

Hence Udyotkara concludes, vivekahdna or judicious 
selection of pleasure (as the Chdrvdka recommends) by 
sifting it from pain with which it is mixed up, is impos- 
sible. Therefore if pain is to be shunned, the wise man 
must be prepared to give up happiness along with it. 
Not that there is no happiness as a psychological reality, 
only it does not exist unmixed with pain and should be 
treated as pain for purposes of ethical discipline. This is 
ethical pessimism as distinguished from the ontological 
pessimism of the Buddhists. Pain and evil are not con- 
stitutive principles of experience as the Buddhists think : 
on the contrary the psychological reality of pleasure is a 
matter of immediate experience, only it should be treated 
as pain by the wise man because of its inseparableness 
from the latter. 

The Standard as Atma-Santosh, Self-satisfaction and 
Atma-Labha, Self -Attainment or Self- Realisation. 

.In this section we shall consider Transcendental 
Satisfaction as the moral standard as distinguished from 
empirical pleasure which is the Chdrvdka view, i.e., we 
shall consider the standard regarded as the Shreyah or 
Good as distinguished from the Preyah, the merely 
attractive, tempting or pleasant. It is to be seen that 
this conception of Transcendental Bliss is a necessary 
supplement to the negative criticism of the Chdrvdka 
Hedonism without which the latter would continue to 
hold its sway over the mind in spite of the pain and evil 
which dt may bring with it. 

, This conception of Transcendental Bliss occurs not only 
in the Upanishads, but it is also to be found in Manu 
and Shankara. Thus in the Upanishads a distinction 
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i made between shreyah or what is intrinsically 
excellent and good for the individual, and preyah qr 
wbat is merely pleasant. Shreya, the Good consists in 
^traa-Santosh, self-contentment and satisfaction, whij# 
^reya, the pleasant is connected with vishaya-sukha or 
empirical pleasure. Every other pleasure is a reflection 
qf Atma-priti or Bliss that characterises the self, 
hence Atma-priti is the highest good and the 
of all good and evil. En fact whatever is done is done wjfcb 
a view to Atma-priti or self satisfaction, and it is thip 
Atraa-kanm or love of the self, says the Vrihad&ranyaka 
Upanishad, that reflects itself into all other forme 
of K&mand, attraction or desire. Thus the husband 
is dear to the wife not because of the wife's love for 
the husband but for the love with which the wife 
loves her own true self. Similarly riches are desired 
not because riches are themselves objects of love bt*t 
because of the love with which the individual loves 
h$s own self. 

Na v& ar6 patyuh k&mdya patih priyo bhavati atma- 
nastu K&mdya patih priyo bhavati. Na vd ar6 vittasya 
kdm&ya vittam priyam bhavati atmanastu kdmdya vittam 
priyam bhavati. 

Every particular desire is thus a reflection or mode 
of tke desire for the realisation of one's true self which 
is the highest good and this good, the Shreyah is to be 
distinguished from empirical pleasure, the Preyah which 
Arises from external objects. Thus in the Kathopanishad 
we have : 

The good, Shreyah is one thing, and the pleasant, 
Preyah is another. They attract the pur us ha or indivi- 
dual in different ways by drawing them to different 
ffcjeots or ends. He who chooses shreyah attains his 
highest good, and he who chooses preyah is deprived 
thereby of his ultimate good or end. 
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Anyat shreyah anyat uta eva preyah, ubh ndndrth 
pui*tisham ninitah ; Tayo shreyah adadAnasya feadbti 
bfcatati, hiyate arthdt ya u pfeyo vrinit6. 

Shankara commenting on the above points out : 

Good, Shreyah means aummum bonum, Nishrtiyasftfti, 
highest good and is to be distinguished from the rtierelt 
pleasant, These two, viz., the good and the pleasant, 
being directed to different ends or objects, binds indivi- 
duals in different ways with reference to their station ifc 
lift*. Of these, the good is constituted by truth, Vidyd 
or knowledge of reality while the pleasant i$ a mode of 
illusion, error or Avidyd. Every individual is actuated 
to perform his duties under the influence of either of 
the two forces of Vidyd or Knowledge and Avidyd -cMr 
Illusion. The individual that desires immortality is 
actuated by the idea of the good to eschew the path 6f 
pleasures, because without eschewing the pleasant th&te 
ii no attaining the good. By seeking the good the in- 
dividual realises the perfection and nobility of his sriul. 
But the short-sighted fool that chooses the path of plea- 
sures is deprived thereby of his ultimate good. 

Prithak eva shreyah nishreyasm, tathd anyat 
preyah priyataram api. T6 preya-shreyasi ubh6 
bhinna-pray6jan sati purusham adhikritam 
nt&ditishishtam ninitah vadhnitah. Tdbhydm 
dyibhydm dtmakartavyatayA prayojyat6 sarvapurushah. 
Shreyah preyaso hi abhyuday6mritatvdrthi purushah 
pravart^. Anyatardparitydgena ekena purushena SAhA<- 
nusthdtum asakyatvdt. Shreyah kurvatah Sadhu sho- 
bhanam shivain bhavati. Yastu adumdarshi VihlOrah 
hiyat^ viyujyato arthdt purushdrth&t pdramdrthikdt 
pteyah verinlt6 up&datt6. 

Ii is to be seen that the original passage 
mefrely of a moral struggle ad arising from two different 
possible ends which mfrn may propose to 



162 8. K. MAITRA 

shreyah, the good, and preyah, empirical pleasure. 
Shankara however reduces this struggle to the metaphy- 
sical conflict between the Principle of Knowledge (Vi^yd) 
and the Principle of Illusion (Avidyd). The choice of 
right as against pleasure brings in good while the 
opposite makes man lose his real good. 

In sloka 2, the psychological process underlying the 
choice of the good or the pleasurable is described. It is 
pointed out that the good and the pleasurable come to 
man in mixed forms, but the clear-sighted individual 
separates the good from the pleasurable, and then chooses 
the good in preference to the pleasurable. But the dull 
in intelligence chooses the pleasurable for the sake of 
material gain such as the attainment of the unattained 
(yoga) and the preservation of the attained (kshema). 
Shreyashcha preyashcha manushyam etah tau samparitya 
vivinokti dhlrah. Shreyohi dhlroabhipreyaso vrinlt6 ; 
Preyo mando yogakshemdt vrinit& Shreya, the good is 
therefore mixed up in experience with preyah, the 
pleasant ; in other words, in the same situation there are 
possibilities of shreya as well as preya. The wise man 
therefore considers both sides carefully, weighs or esti- 
mates the relative worth of the virtuous and the pleasur- 
able course, and thus separates the one from the other. 
When the two different courses draw him different ways, 
the wise man chooses the virtuous course in preference 
to the pleasurable one. The foolish choose, on the con- 
trary, the latter for prudential reasons. 

Commenting on the above Shankara points out : 
Though shreya as well as preya are under the control 
of the moral individual, yet owing ,to cloudiness of the 
intelligence they come to us mixed up. But the wise 
man knows how to separate the one from the .other even 
as ttye swan knows how to drink away the milk by 
separating it from the water. Tn , short the wise man 
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discriminates the good from the pleasant and after com- 
paring their relative worth chooses the former. But the 
dull in intelligence being incapable of discrimination, is 
led away by prudential considerations and chooses the 
pleasurable course as consisting of physical comfort and 
material prosperity such as the possession of cattle, the 
joy of family life, etc. 

Yadi ubh6 api kartuh sv&yatt6 purushena, kimartham 
preyah eva adatt6 vahulyena Iok6. Sattvam svayatt6, 
tath&pi sadhanatah phalatashcha mandabuddhindm dur- 
vivekarup6 sati vyamishrlbhut6 iva manushyam etah 
pr&pnutah shreyashcha preyashcha. A to hamsa iva 
arnbhasah payah tau shreyapreyapadarthau samparitya 
samyak parig imyah samyak manaso avalochya gurula- 
ghavam vivinokti prithak karoti dhlrah dhlmdn. Vivi- 
chya shreyo hi shreyo eva abhivrinlte shreyasah 
abhyarhitatvdt. Yastu mandah al[)avuddhih sah vive- 
kasamarthAt yoi^akshemanimittam shariradyupachuyalak- 
shananimittam etat preyah pashuputrddilakshanam vri- 
nite (Shankara-bhashya on sloka 2). 

In another of his bhashyas Shankara gives the details 
of the above process of choice in which the following 
stages are distinguished. 

(1) Representation of pleasure or other consequences. 

(2) Sankalpa vikalpaof Manas, i.e., mental weighing 
of the relative worth of the alternatives. 

(3) Vuddhyadhyavasaya, i.e., the ascertainment of 
the understanding or coming to a definite conclusion 
including discrimination (viveka) between the two. 

(4) Prayatna or kriti, volition, if?., in this case actual 
choice. 

It is to be observed that between the stages of deli- 
beration and choice an intermediate stage of intellectual 
ascertainment (vuddhyadhyavas&ya) is here recognised 
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which' may be regarded as the cognitive aspect of the 
conative process of volition or choice. 

This choice hrings, in the case of the shreyah, self- 
satisfaction, self -content or Atma-santosb, and in the 
case of the preyah, empirical pleasure, vishayasukha or 
contingent pleasure. 

Hence, there are two kinds of satisfaction : (1) The 
Transcendental Satisfaction arising from Atma-labha or 
self-attainment which is Atma-santosh or self-content- 
ment, and (2) Empirical- pleasure arising from the 
possession of external objects. 

In the Sarva-veddnta-siddhdnta-samgraha the relation 
between empirical pleasure and one's true self whose 
essence is self -contentment, is explained in detail. Jt is 
pointed out that empirical pleasure is desired only as it 
is believed to be a means to the realisation of one's true 
self. In fact, it is the self which is the dearest of all 
objects to sentient beings. The self is one's own (para- 
m&ntarah) as distinguished from other objects which are 
external; its essence is Ananda, Transcendental Bliss, 
and it is the most beloved of all objects of love. 

Atm&tah paramaprem&spadah sarvasharlrin&m 

Yasya sheshatayd sarvamupddeyatvamrchchati. 

(Sloka 627 " Sarvaved&htasiddhfinta-sangraha "). 

Anyasmat api sarvasmdddtmdyam param&ntarah. 

(Sloka 628). 
Tasmd&tmjl kevaldnandarupo 

Yah sarvasam&d vastunah preshtha uktah. 

(Sloka 632). 

In the " UpadeshasahasrI " (ascribed to Shankara) it 
is similarly pointed out that the self is the end of all our 
activities, that there is no higher or better attainment 
than self -attainment or self-realisation, that all scriptural 
prescriptions and duties have this self in view as the 
ultimate end* 
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Atmal&bhat paronanyo ld,bhah kashchana vidyat6. 
Yadartha vedavadashcha smartdshchdpi tu yah kriydh. 

(" Upadeshasahasri)"). 

But this is true not merely of scriptural actions/, and 
duties, it also holds good in the case of empirical actions 
from material motives. Even these latter have self-attain- 
ment (Atmaldbha) as their ultimate end. But such 
actions whether due to motives of empirical pleasure or to 
the sense of duty or dharma, do not lead to unqualified 
happiness the resulting happiness is impure or mixed 
with its opposite, viz., unhappiness (viparyayah) ; also such 
happiness is anitya, non-eternal, perishable. But the 
satisfaction arising from self-attainment (Atmaldbha) is 
eternal. Again the satisfaction of self -attainment is auto- 
nomous, svayamlabdha, while all other satisfactions are 
anydpekshah, dependent, adventitious, heteronomous, 

Atmdrthoapi hi yo labhah sukhayeshta viparyayah 
Atmalabhali parah prokto nityatvdt brahmavedibhih. 

(" Upadeshasahasri "). 

Svayamlabdhasvabhdvatvdt Idbhastasya na chdnyatah 
Anyapekshastu yo Idbhah so anyadrishtihsamudbhavah. 

(" Upadeshasahasri "). 

Hence the satisfaction in self-relation is (1) pure, 
(2) eternal and (3) svayam-labdha, I.e., autonomous, self- 
evidencing and self-dependent ; while other satisfactions 
whether of pleasure-seeking or of performances for the 
sake of merit, are (1) impure. (2) transitory and (3) anyd- 
peksha, dependent and adventitious and also (4) result 
from anyadrishti, attention to things that are non-spiritual. 

This, it will be seen, is a new type of Eudsemonism, a 
kind of Transcendental Eudsemonism which radically differs 
from the Aristotelian Eudaemonism of the co-ordination 
of empirical pleasures. Similarly the conception of self- 
attainment or Atraa-l&bha is an original and unique form 
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of the* conception of self-realisation which is to be dis- 
tinguished alike from the Hegelian and Kantian concep- 
tions of it in European Ethics. 

Thus Atma-santosh, Transcendental Satisfaction is 
neither empirical pleasure, nor the organisation of plea- 
sures but represents the essential content and bliss that 
accompanies the eternally accomplished reality of the 
self. Similarly Atma-ldbha is neither the positing of the 
self as empty law of Reason (without presentation in 
experience), nor the realisation of it by the co-ordination 
of conflicting impulses, but the rediscovery of an eternally 
fulfilled self which was missed only under the influence 
of an Original Illusion. 

There is thus an essential difference between Shan- 
kara's Transcendentalism and Kant's. Kant conceives 
the noumenal self as realising its rational freedom in 
Moral Consciousness as the Categorical Imperative of the 
Moral Law. Because the self cannot realise itself in the 
blind matter of sense which will never express its unity 
completely and fully, it presents itself as self-determining 
reason in the Categorical Imperative of Moral Conscious- 
ness, independently of and despite the opposition of our 
sensuous nature. Hence the autonomous self realises 
itself as a supersensuous reality as the Moral Law or 
Ought of Moral Consciousness and not as a fact. sensuously 
presented in experience. At the same time this Law or 
Imperative is not an arbitrary fiat or command but is the 
Law of Reason and thus implies rational necessity and 
not the freedom of indetermination. If now we compare 
Shankara's Transcendentalism with Kant's we find that 
in Shankara the negative attitude to empirical life is 
scarcely as pronounced as in Kant. In fact we shall 
see that some of the commentators have even tried 
to relieve the antagonism between the transcendental and 
the empirical by the conception of pratibimba, reflectior 
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or copy, as we have in Plato. We thus see, that in 
Shankara the transcendental is not merely the negation 
of the empirical but also in a sense its consummation and 
completion so that empirical values are the reflections, 
the imperfect and limited expressions of the fulness of 
the transcendental self. Hence the transcendental self 
is an accomplished reality from eternity and does not 
require to realise itself as Law in a specific act of the 
Self-legislating Reason. It is also autonomous in being 
essentially and independently real, i.e., in being non- 
dependent on anything other than itself. It follows from 
this that it is of the nature of an eternally fulfilled 
experience whose essence is this consciousness of com- 
plete realisation or fulfilment as expressed in the feeling 
of contentment or self-satisfaction, and which is therefore 
to be distinguished from the self-realising ought or law of 
moral consciousness which is the reality of the Rational 
Self according to Kant. And just because it is this 
eternally fulfilled absolute experience embodying the 
quintessence of all reality it is the ultimate ground of all 
empirical reality, the source or fountain from which all 
other objects derive their reality. 

This positive relation of the transcendental self to 
empirical life is brought out, as we have already stated, 
in the doctrine of pratibimba, reflection or copy y Shan- 
kara's commentators. Thus in the " Veddntaparibh&sha " 
we have a very interesting exposition of the doctrine 
arising from the question of the nature of Sukha or 
happiness Sukha, happiness, says the Vedantaparibhasha, 
is of two kinds : (1) Satishayasukha, relative or limited 
sukha, i.e., sukha or happiness which is capable of being 
excelled or exceeded, and (2) Niratishayasukha, Unexcel- 
led Bliss or unlimited happiness. The latter is the essence 
of Brahma or the Absolute. The former, i.e., empirical 
pleasure is a limited or partial manifestation of the latter, 
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i.e., a limitation of Transcendental Bliss or Happiness. 
This limitation is due to the defects and dissimilarities of 
the psychic modes through which the latter has to 
reveal itself in empirical life defects and differences 
which are themselves determined by the dissimilarities in 
the objects with which the antahk ar ana or mind is con- 
nected on different occasions, (Sukham cha dvividham, 
sdtishayam niratishayam cha. Tatra s&tishayam sukham 
vishaydnushangajanita-antalikaranavrittitdratamyakritdn- 
andleshdvirbhdvavisheshah. Niratishayam sukham cha 
Brahma eva.) 

The " Sikhdmani " commenting on the above ob- 
serves : 

Just as a particular psychosis owing to the predomi- 
nance of the essence of Sattva or the medium of illumina- 
tion in it, partially reflects the intelligence which 
constitutes chaitanya and thereby itself appears as a form 
of knowing, so also such a psychosis by appropriating or 
reflecting in its essence of sattva a ray of the transcen- 
dental Bliss that constitutes Brahma, itself appears as a 
partial or limited manifestation of happiness. It may be 
proved by agreement and difference that these psychic 
modes characterised by happiness are connected with 
specific objects of enjoyment (Yathd kvachit antahka- 
ranavrittih Sattvagunajanyataya chaitanyagatajndn&msha- 
pratibirnba-grahityena jnanam, tatha tddrishi vritteh 
tadgata-dnandaleshapratibimba-grahakatvat sukham iti 
vyapadishyate. Tashyarn sukhalakshanayamvrittauanvaya- 
vyatirekdbhyam srakchandana-banitadi-vishayasambandho 
hetuh. Ataeva tatt&ratamyat sukhatdratamyam). Hence 
differences either in the degree or in the nature of all 
empirical happiness must be ascribed to differences 
in their objective causes or conditions. 

An objection however may bo raised. If empirical 
pleasure were thus the psychosis that reflects into itself 
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the transcendental Bliss that constitutes Brahma, why 
should it not reflect the fulness of the Bliss that stands 
near it ? But this does not happen as a matter of fact, 
for all pleasures would then be identical in nature and 
degree. The " Sikh&mani " disposes of this objection by 
pointing out that though this undivided Bliss ahvays 
stands near the mind or antahkarana, yet it cannot be 
reflected by the latter in its fulness and purity on account 
of the influence of MuM-A vidya, an original Principle 
of Illusion (Nanu yadi Anandapratibimbagrahatvdt 
antahkaranavrittireva sukham, tadd sannihita-paripurna- 
nandasya api grahanasambhavena sarvamapi sukham 
ekarupam (ekarasam nyunadhikyarahitam iti y&vat 
" Maniphrabha ") syat, iti chet na. Paripurnajnanavat 
akhandanandasya rnula-avidya-avrittatvena idanim tad- 
bhana-ayogat). 

As we have already pointed out this affords an in- 
teresting parallel to the transcendentalism of the Platonic 
metaphysics. Plato also recognised an essential conflict 
between 'the pleasurable and the good, but instead of 
sharpening this conflict into positive opposition he also 
sought to overcome the dualism by his theory of copies 
and his distinction of a sensuous and a supersensuous 
world. Thus the sensuous world is an imperfect copy 
of an ideal supersensuous world, and the transitory 
pleasures of this life are the reflection in matter of the 
Ideal and Perfect Satisfaction that constitutes the good 
which is the governing principle of the supersensuous 
world. It is on account of union with matter that there 
arise the conflict and incompatibility of pleasures and the 
consequent strife and wickedness of this world. But in 
the Ideal world there is perfect harmony, every Idea in 
the Ideal world being completely in agreement with the 
Idea of the Good and all pleasures being thus moments 
in the absolute satisfaction that constitutes the Good. 
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Hence with Plato as with Shankara empirical plea- 
sure is a partial and imperfect manifestation of tran- 
scendental satisfaction, but while with Plato there is a 
harmonious co-ordination of specific pleasures in the 
supersensuous sammum bonum or the Good which is thus 
a satisfaction constituted by a syntheses of individual 
pleasures, a synthesis which is lacking in the sensuous 
world of experience, with Shankara the transcendental 
happiness is not a republic of pleasures characterised by 
the absence of conflict and discord, but is the infinite 
essence of the self representing its unqualified and 
undivided reality in its completeness and perfection. 
Hence the Infinite satisfaction of transcendental Bliss is 
a homogeneous undifferentiated infinite essence and not 
an organisation of partial pleasures an infinite essence 
which is itself only imperfectly and partially manifested 
in empirical pleasures through the veil of Avidya or 
Nescience. It is to be observed ' that Shankara ascribes 
the limitation of this transcendental happiness to Mula- 
Avidya, i.e., an original Principle of Illusion, a Power 
of Irrationality which limits the true essence of the self 
and thereby causes the appearance of the empirical 
world of evil and imperfection, while Plato ascribes all 
limitation to hyle or matter which is an inert and inactive 
principle of division in which the Ideas reflect them- 
selves. 

The Theory of Measure as the Moral Standard. 

In the preceding section we have considered the 
standard as Atma-l&bha or Self-Realisation and as Atma- 
santosh or Self-satisfaction and we have also considered 
the refutation of the Chdrv&ka Hedonism from the 
standpoint of these theories. We have seen that tran- 
scendental satisfaction as being pure and autonomous is 
conceived as incapable of being attained by empirical 
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pleasures, and hence the wise man's life is one of rigid 
9elfrestraint and freedom from desires. The defect of 
this view consists in its failure to appreciate the element 
of truth contained in the hedonistic standpoint. Because 
undue self-indulgence will entail suffering and misery, 
therefore all empirical pleasure-seeking is to be condemn- 
ed. The objection to this ascetic morality is sought to 
be removed indeed by the offer of a purer non-empirical 
satisfaction in return, but the fact remains that in this 
view even innocent pleasures can have no place in the 
moral life, not to speak of the happiness arising from 
the higher sentiments and emotions such as patriotism, 
benevolence, humanism, etc. In the " Atm&nushdsana " 
by Qunabhadra, an attempt is made to remove this 
defect in the ascetic view without however encouraging 
indiscriminate pleasure-seeking as the hedonists do. 
Thus it is argued that sin (papa) does not result from the 
experience of pleasure itself, but from that particular 
kind of pleasure which destroys the righteousness of the 
individual (dharmagh&taka). This righteousness is the 
moral cause or condition of happiness. Hence pleasures 
that destroy dharma which dharma is the cause of pure 
sukha or happiness, are to .be condemned as evil; and 
such pleasures always go beyond measure (mdtr&di- 
atikrama). 

Na sukhanubhavdt papam, p&pam tadhetughdtakd- 
rambh&t. 

Na ajirnam misht&nndt nanutatmatr&di-atikram&t. 

(" Atmanush6sana ") 

Thus indigestion is not caused by the mere eating of 
sweetmeats, but by their being taken in excessive quan- 
tity. Similarly pleasures as such are not evil, but 
pleasures indulged without moderation such as will upset 
the equilibrium of the moral life and destroy its true happi- 
ness. Hence immoderate pleasures are evil because (1) 
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they destroy the soul's righteousness and (2) by destroy- 
ing righteousness destroy the soul's true happiness. 
Hence all pleasures that are inconsistent with the souPs 
moral equanimity and true happiness are evil, and such 
pleasures always go beyond measure cf.) Aristotle). It 
follows therefore that neither the natural appetites nor 
the higher impulses and emotions are to be suppressed, 
but that they are all to be co-ordinated, systematised and 
regulated in the perfect moral life. 

The Standard as Purity of the Motive ( Fishuddhyanga- 
Ahhishandhi} as distinguished from the worth or 
excellence of the consequence. 

This is the theory of morality as enunciated by 
Samantabhadra in the Jaina-K&rik&s and elaborated by 
Vidydnanda in his commentary thereon, viz., the 
" Ashtasahasri. " It is pointed out that righteousness 
cannot consist in the happiness of others and unhappi- 
ness of the self just as unrighteousness cannot consist 
in the unhappiness of others and happiness of the self. 

Thus if righteousness were equivalent to happiness of 
others and unrighteousness to their unhappiness, then 
should we suppose that achetana, the non -sentient object, 
and akash&ya, the taintless saint, are also in bondage, 
i.e., have moral bonds or obligations as arising from their 
righteousness and unrighteousness, because in them there 
is also the nimitta, cause or ground of happiness and un- 
happiness to others. 

Again if righteousness consisted in self -mortification, 
and unrighteousness in self-indulgence, thpn the dis- 
passionate saint (vitardga) as practising self-restraint 
will have the bond of righteousness (punyabandha) and 
the seer or sage (vidvdn) as enjoying self-toontentment 
(dtmasantosli) will have the bond of unrighteousness 
(p&pabandha). 
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Hence happiness and unhappiness whether of self or 
of others, cannot of themselves constitute righteousness 
and unrighteousness. It is only when such happiness or 
unhappiness arise from the purity and impurity of the 
motive prompting the action which cause them, that 
there is righteousness or unrighteousness. Otherwise the 
Arhat or Sage himself would be frustrated of his purpose, 
i.e., would not be free (mukta) as he would then be 
involved in the moral order by coming under the law of 
righteousness and unrighteousness. 

The " Ashtasahasri " commenting on the above points 
out : 

At two ends of the scale of being, there are no merit 
and demerit, even though there may be benefit or injury 
to others, Thus some are below merit and demerit, e.g., 
non-sentient objects (achetanah), and some are above 
merit and demerit, viz., the dispassionate saints (vitardga). 
Only sentient beings that are not free from desires are 
subject, through their activities, to merit and demerit. 

It is therefore not the mere fact of causing happiness 
and unhappiness that constitutes merit and demerit. 
They must also be intentional in order that there may be 
merit or demerit. In the case of the dispassionate saint 
though there may be causes of happiness or unhappiness, 
yet the intention to cause them being absent on account 
of tattva-jndna or knowledge of reality, there are no 
merit or demerit. 

Abhisandhi, intention is thus a necessary condition of 
righteousness and unrighteousness, and not merely the 
consequences of happiness and unhappiness. 

What, then, is the nature of this abhisandhi, i.e., this 
intention or subjective attitude as distinguished from the 
objective consequences of happiness and unhappiness ? 
It is pure (vishuddhyanga) in the case of punya, merit 
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or righteousness and impure (samkleshanga) in the case 
of p&pa, demerit or unrighteousness. 

Samklesha, impurity (of the mind) again is either 

(1) A'rtta, i.e., of an afflicting, distressing character, or 

(2) Raudra, aggressive, violent. 

(1) As Artta, samklesha or subjective impurity mani- 
fests itself in 

(a) the effort to escape from contact with the un- 
pleasant ; 

(ft) The effort to attain the pleasant (manojna) when 
separated from it ; 

(c) Absorption in the experience of pain and suffering 
(vedan&h) ; 

(d) Niddnam, the desire for the acquisition of power 
which is not yet acquired (apr&pta-aishvaryya-pr&pti- 
samkalpa) ; 

(2) As Raudra or aggressive, samklesha takes the 
forms of 

(a) Himsd, cruelty. 

(b) Anrita, mendacity. 

(c) Steya, unlawful appropriation. 

(d) Vishayasamrakshana, aggressiveness in the main- 
tenance of one's property. 

Vishuddhi, purity (of the mind) is also twofold being 
either of the nature of 

(1) Contemplation based on the consciousness of duty 
(dharmadhy&nasvabhdvah), or of the nature of 

(2) Contemplation of the ideal of purity or perfection 
(shukladhydnasvabh&vah) , * 

Hence right and wrong are to be determined not by 
the objective consequences but by the nature of the 
subjective intention of the agent. This therefore is an 
attempt to go beyond merely consequential morality tottlw 
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intuitional principles of right and wrong with a view not 
merely to their enumeration but also their classification, 
Mid the basis of the two-fold classification is not any 
thing external but is a state of internal determination 
af the self or Atman or that which the Atman becomes. 
The ultimate goal however is the realisation of the 'true 
.nature of the self (atmani svarupeavasthdnam), a consum- 
mation which is to be attained by purification through 
the successive phases of the contemplation of duty and 
perfection. Hence this is to be distinguished from the 
European goal of life which is one of ceaseless movement 
QT progress as distinguished from the rest in the self which 
is the essence of svarupavaathiti. 

IV. THE STANDARD AS MORAL LAW (VIDHI, IM- 
PERATIVE OR COMMAND). 

The moral Standard is also conceived as a law or com- 
mand by the Hindus, which again is regarded either as a 
personal prescription of a superior to an inferior being 
(Paurusheya) or again as Impersonal Law (Apaurusheya) 
without a law-giver. 

A. The Standard as Personal Moral Law, 

i.e., as the prescription of a superior to an inferior 
spirit. This is how the Standard is conceived by the 
Ch&rv&kas, the Jainas, the Bauddhas, the Ramanujisia 
and the Naiyayikas, Thus 

(a) According to the Chdrvdkas, the standard is -the 
law -imposed by the king, who is the highest earthly 
authority. The king's injunctions constitute the duties 
jttst as the king's prohibitions constitute the opposite. 

Thus according to the CMrv&kas the will of ihe 
Sovereign determines right and wrong, but this is a 

into the pleasures and pains of 'the individual, 
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pleasure is the only real good and pain is the only real 
evil, the will of the sovereign is the Moral Law, for it is 
the sovereign that is the highest earthly authority and the 
dispenser of all happiness and suffering. (Sukhameva 
purushartha, duhkhameva narakam. Lokasiddha raja 
parameshvarah). 

(ft) According to the Jainas and Bauddhas however, 
it is not the prescriptions of the king, but the injunctions 
and prohibitions of Arhatas and Buddhas that constitute 
right and wrong. The earthly sovereign is an imperfect 
being like ourselves and his authority is based on brute 
force. Obedience to such authority is prudential and not 
moral, being based on the hope of reward and fear of punish- 
ment. But the authority of the Moral Law is spiritual 
and not physical, and can be vested only in the seer, the 
spiritual expert that has attained perfection by self- 
culture. The earthly king is as much subject to the 
prescriptions of these moral experts, Arhatas or Buddhas 
as other imperfect beings. 

It is to be seen that the appeal here is to the verdict 
of spiritual experts and not merely to sheer authority. It 
is thus to be distinguished from the prudential morality 
of the Chdrvdkas which is based on the hope of reward 
and fear of punishment. At the same time no eternally 
perfect being is recognised as in theism. The authority 
of the Moral Law arises indeed from the spiritual perfec- 
tion of the Arhatas and Buddhas who possess the proper 
insight into things and thus are able to prescribe the right 
modes of conduct, but this spiritual perfection is itself 
an acquisition in time and not an eternally accomplished 
fact as theists assume. The objection that on this 
assumption the Arhatas would be themselves without 
spiritual preceptors to guide them is met by the 
conception of a chain of Arhatas and Buddhas which 
is without beginning in time a, ohata ip which 
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the preceding Arhatas act as preceptors to their 
successors. 

(c) The Nyaya- Vaisheshikas, the Bamanujists and 
other theists however contend that the Moral Standard 
is the law of righteousness as prescribed by God, the 
Creator and Moral Governor of the world, and not 
merely the declarations of spiritual experts or Arhatas. 
Thus in the " Nyayaparishuddhi " of Venkatesh we 
have : 

Bight and wrong are determined by the injunctions 
and prohibitions of scripture, and like the commands of 
the earthly king, these scriptural injunctions and prohibi- 
tions are prescribed by God with a view to the governance 
of sentient beings and represent his beneficent purpose. 
Hence right and wrong embody the conscious purpose and 
intelligence of God, i.e., they are not arbitrary* prescrip- 
tions of the Divine Will but represent God's rational 
purpose and end in this world. Right is that which the 
Divine Intelligence recognises as good or beneficent and 
wrong is that which it considers pernicious and evil. 
(Dharmddharmduvihitanishiddhya-kriya-sddhyatayd abhi- 
matau djndvato rdjna iva sarva prashasituh ishvarasya 
anugrahanigrahakhyavuddhivishesharupau.) 

Bight and wrong are thus vuddhivisheshas, i.e., forms 
of the divine purpose and not objective categories* 
Further the divine purpose is not an arbitrary fiat of the 
divine will, but the revelation of the divine intelligence. 
Hence Vidhi as the command of God does not constitute 
the Moral law but merely reveals it it is not law-making, 
but law-declaring. 

According to the Nyaya-Vaisheshikas however the 
Divine command as embodied in scriptural prescriptions 
is not merely declaratory (jndpaka) of the moral code but 
also constitutes it (k&raka). The analogy is drawn front 
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positive law which depends on the will of the sovereign. 
Moral causation is thus conceived after physical causation 
and the authority of duty is regarded as being of the 
nature of physical impulsion or force. 

Thus far we have considered the following theories of 
the Moral Standard regarded as personal Moral Law, #**., 

(a) Vidhi as the command of the king. 

(b) Vidhi as anush&sana, i.e., as declaratory of the 
seer's experiences in the param&rthic plane. 

(c) Vidhi as the command of God conceived, after 
positive law, as constituting and not merely declaring 
what is right and what is wrong. 

(d) Vidhi as God's command regarded as revealing 
and not constituting the Moral Law. 

(e) There is yet another conception of Vidhi as the 
Moral Standard, the view which finds favour with a 
certain class of Vedantists. According to these Vidhi is 
Brahma or the Absolute itself and not the mere prescrip- 
tion of a superior or a perfect person. For the essence 
of the Vidhi lies in its obligatoriness as Moral Law which 
means that Vidhi has pr&m&nya, validity or self -evidencing 
authority as Law which makes it binding on the individual 
moral agent. But Vidhi could not validate itself 
without being itself a self-validating experience for 
the validity of the valid is only this that it posits itself in 
consciousness. Vidhi as pram&na is thus chiddtmaka, i.e., 
a self -establishing experience whose authority on the 
moral agent is nothing but this self-accomplished 
experience reflecting itself into the consciousness of the 
individual as something to be accomplished. Hence Vidhi 
is Brahma itself which is accomplished (Siddfra) from 
eternity. In the consciousness of the individual it appears 
indeed as sddhya, at) a thing to be accomplished, but in so 

as it validates itself it is essentially pratibhsham&fcra, 
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mere position in consciousness. As a matter of fact the 
essence of pr&mdnya, validation is nothing but this 
position in consciousness and Param Brahma, the self- 
positing Absolute Consciousness is thus the only pram&na, 
the various cognitive processes being regarded as pramdna 
only by courtesy, their validity being ultimately, nothing 
but the self-evidencing consciousness of the Absolute in 
the light of which they appear. In so far therefore as 
Vidhi has pr&m&nya, validity or authority it is nothing 
but the self-accomplishing Absolute Experience which 
presents itself as something to be accomplished. 

This is a new form of the conception of Vidhi as the 
Moral Standard which is to be distinguished alike from 
the conception of it as the prescription of a personal 
being like God and from that of an impersonal law 
without a lawgiver. It identifies Vidhi with the Absolute 
which is not a personal being but the self-establishing 
suprapersonal consciousness that lights up all experience. 
The authority of the Vidhi is nothing but the self-fulfilled 
reality of the Absolute presenting itself in empirical con- 
sciousness as athingto be realised in time. The close analogy 
of this view with Shankara's Transcendentalism is obvious 
enough. But while Shankara conceives the Transcen- 
dental Life as the negation of the empirical, the latter 
being annulled altogether in the consciousness of Brahma, 
it is urged here that the validity which attaches to Vidhi 
in empirical consciousness i* nothing but the self-affirma- 
tion of the Absolute which presents itself as Law to the 
individual moral agent. Hence according to this view 
tlie empirical moral life reflects the nature of the Abso- 
lute in a way though it does not manifest it in its com- 
pleteness and purity, while according to Shankara the 
empirical life is the negation of the Transcendental life 
in Brahma which is to be reached only by total cancella- 
tion of the moral life in the state of karma-sanyasa or 
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freedom from the bond of duty. It is remarkable however 
that inspite of this underestimation of the empirical life, 
the Shankarites not only recognise the value of morality 
in empirical life but also offer the original and novel 
conception of a gradation of moral standards and moral 
codes in accordance with the ascending stages of the 
spiritual discipline of the individual. 

(f) Thus according to Shankara the moral code as 
constituted by the Vedic prescriptions, is impersonal in 
the sense that the Communicator (Vaktd) of the Vedas 
only declares the Law and does not create it by his fiat. 
This communicator is Isvara, Brahmd or the Lord and is 
thus to be distinguished from the spiritual expert or 
Aptapurusha of Jainism and Buddhism. In fact, it is 
eternally omniscient (nitya-sarvajna) and is also srishti- 
sthiti-laya-kartd, the creator, maintainer, and destroyer of 
the world, which theistic characters are lacking in the 
Aptas and Arhats of Buddhism and Jainism. But the 
Vaktd, the Communicator of the Vedas does not create 
but merely promulgates the Vedas as they existed in a 
previous cycle. Some of the Shankarites admit that some 
of the scriptures have a personal source such as Manu, 
Mahdbhdrat, etc., but they are all traced back ultimately 
to the impersonal (apaurusheya) Vedas. But even the 
Vedds themselves are empirical, i.e., true in a vyavahdrika 
or relative sense and untrue in a pdramdrthika or tran- 
scendental sense. They are thus all mithyd, untrue and 
are to be cancelled, but the Vedic untruth or mithyd is 
to be used in overcoming the grosser or lower untruths, 
and the Vedas themselves are to be transcended l>y 
Brahmatmdekatva-vijnana or the realisation of the iden- 
tity of the self and Brahma. Now in the course of this 
process of sddhand, spiritual discipline for liberation, the 
ethical standard may assume a different character accord- 
ing to the particular stage of the sddhand or training of 
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the individual. In the stage of the worship of saguna- 
Brahma or qualified Absolute the standard is Isvar&jnd 
or command of the Lord. In the more advanced 
stages of Sadhand-chatushtaya when external codes 
and external authority give way to internal sanctions, 
Atmasantosh and Atmalbha may take the place of 
Isvardjna. 

Thus according to Shankara even thougli ethical codes 
and disciplines are relative and empirical, there is an 
order obtaining in this sphere of illusion which must be 
observed through a gradation of the moral standards 
according to the different stages. The ultimate goal 
indeed is the transcendence of the empirical moral life 
in the life of the Absolute, but this is to be realised by 
cancellation of the illusion of the phenomenal life in 
successive stages in ^vhich the lower illusion is to be 
annulled by the higher and subtler ones and the highest 
to be cancelled at last by the intuition of the absolute. 
This it will be seen implies at once the transcendental 
unreality of the ethical codes as well as their meta- 
physical and moral necessity within the sphere of illusion. 
It further implies a gradation in the sphere of the illusory 
empirical life in which specific codes with their specific 
moral standards have validity according to their proper 
sphere. It thus differs from the Hegelian conception of 
a progressive unfolding of the spiritual life in which the 
higher stage does not simply annul the lower ones but 
reaffirms the latter in a new light by absorbing the 
element of truth contained in them. It further differs 
front the Hegelian view in that while recognising a cer- 
tain order in the empirical life which must be conformed 
to in subduing it, it makes it the absolute negation of the 
transcendental which is therefore to be reached not by 
its transfiguration but by its total cancellation in the 
intuition of Brahman. 



172 S. K. MAITEA 

J5. The Standard as Impersonal Moral Law. 

The moral standard is also conceived as Impersonal 
Moral Law by the Hindus, and not merely as a personal 
prescription. Thus the Mimdmsakas interpret Vidhi as 
Impersonal Law, which" does not derive its authority or 
force from the will of a Personal Being, but is authori- 
tative in and by itself independently of any personal 
origin. In fact according to the Mim&msakas the refer- 
ence to a Personal source is absolutely unnecessary : 
Vidhi need not be presented as the command of God in 
order to be authoritative and may simply be a verity of 
the supersensuous order, a law without a law-giver. 



The Claim of the individual to be Real 1 

BY 

G. H. LANGLEY, M.A. 

By an individual we mean a finite self of which a con- 
tinuous series of conditions of consciousness is the expres- 
sion. The individual possesses two apparently opposed 
features. On the one hand it is characterised by diversity 
and change, every condition of consciousness in which its 
nature is revealed being distinct in quality from all the 
other conditions, and each condition entering upon exis- 
tence and ceasing to be in time ; and yet on the other hand 
through the fleeting members of the time series, each of 
which seems to lack stability and to be so different from 
the rest, a real unity is expressed. Further each of these 
features is necessary and despite this apparent opposition 
they are inter-dependent. It may seem that nothing is 
more opposed to unity than diversity and change, and that 
it is impossible for what is so evanescent constantly 
coming into being and passing away to possess real unity ; 
and yet the unity of the self would never be known, nor 
would it exist apart from its changing conditions of con- 
sciousness. The self is not a substance which lies beneath 
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its varied experiences as a support, nor is it a simple 
spiritual being which in its eternally changeless existence 
transcends them ; but is a unity which comprehends all 
its experiences, and lives in and through them. This is 
no denial of its real transcendence. No single experience, 
or condition of consciousness, and no group of experiences, 
can adequately reveal its nature; nor is the unity ex- 
hausted in the entire expression that we know or can 
know; in this the self is certainly transcendent but 
in no other way. It has no being apart from the 
experiences in time, and the character of these cannot be 
altered unless the nature of the unity which they 
express is changed. 

These characteristics will be the more evident if the 
true nature of a universal is grasped, only a false and 
imperfect comprehension of universal and systematic unity 
regards it as exclusive of diversity and change. A tree or a 
human body is a unity, because it consists of members 
which are distinct and yet are connected into a whole 
The head is not the arm neither is it the hand, but each 
member expresses in its own way the universal nature of 
the body. The latter is a unity because the spirit of 
the whole is revealed in a diversity of parts, each 
of which has its unique characteristics, and yet 
possesses these characteristics because of the func- 
tion which it performs in the whole unity. Destroy 
this diversity of parts, and at the same time the 
unity is destroyed ; a body cannot be constituted of a 
number of hands each similar to the other, nor does a 
number of rupees form a unity. Further, change is not 
more hostile to unity than diversity. The unity of the 
human body, or of a musical composition when performed, 
is as real as the unity of a picture or a statue, if not more 
real ; so 'that the fact that the former unfolds itself in a 
series which changes in time, whereas the latter has a 
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definite nature and fixed expression ; rather increases than 
diminishes the perfection of the unity. 

Actual experience of the self bears striking evidence to 
this two-fold character. After a long absence we meet a 
friend and he greets us with a hand-shake. The greeting 
is an act of 6ur friend's conscious life. In itself it is 
most insignificant, existing only for a few moments and 
then ceasing to be for ever. But why does this momen- 
tary experience mean so much ? Is it not that we feel the 
personality of our friend expressed therein ? We would 
not know his personality were it not for this and 
such like experiences, and yet he is a unity that 
transcends them all. 

This interdependence is seen also in the growth of the 
individual. The same individual finds expression in the 
experiences of the boy and of the man ; but the universal 
unity itself has developed, and growth has taken place by 
means of the conditions of consciousness in and through 
which it has found expression. The exhilaration of the 
boy as he watches his playmates climb a difficult 
tree has a significance beyond the mere joy of the 
moment for it reveals the boy's nature ; the man's 
approval of an act of moral and spiritual courage, say 
of a woman who gives her life to the needy and helpless, 
is a manifestation of the same universal, the life of the 
man being a continuation of that of the boy ; the same 
universal, yet not the same for the unity has grown un- 
folding more of its true nature, and this growth has taken 
place because of all the conditions of consciousness in 
which it haft been constantly realising its being. The 
man's approval is significant of a richer unity than the 
boy's glee, for ail the experiences from boyhood to 
manhood have helped to create the systematic unity of 
the man's character. Ihis expression of a unity through 
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the present act of consciousness, and the growth of the 
unity itself connects with the psychological theory of 
sub-consciousness ; which makes clear to us that 
the' condition of mental life of which we are aware 
is interpenetrated hy the whole of our past mental 
history, which persists below the level of normal 
consciousness, and effectively determines the present 
conditions. 

The nature of our problem is now apparent. Jt is to 
discuss the claim of the finite individual, a more or less 
perfect unity, which unfolds its life in a temporal series 
of varied conditions of consciousness, and which under- 
goes development to a place in ultimate Reality. Is it 
or is it not a necessary member of the perfect Being, 
which can never perish ? And what grounds are there, 
if any, for considering its existence alike imperishable ? 
Let us grasp at the outset that the problem is not raised 
in reference to a simple soul substance which is some- 
how connected with our present life, but which is in 
reality already perfect ; nor concerning a soul the true 
life of which is to be one with the Infinite, in the sense 
of being finally indistinguishable therefrom ; but in 
reference to this actual self, of whose imperfections we 
are so painfully aware, and yet which we know to be a 
member of our real world. 

So far the individual has been considered as a unity 
which expresses itself in a diversity of conditions 
and as possessing characters of its own which are 
unique. This unique individual however, is by no, 
means independent. Just as the simple experience 
receives its significance through its unity wityi the 
self, so the ,self acquires its unique characteristics 
through its unity with the whole Reality. "Being a 
member of an infinite spiritual whole, it realises it$ 
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true nature in so far as through it the whole finds 
expression. To use what must necessarily be a most 
imperfect analogy, the individual may be likened to a 
character in a drama ; he has characteristics of his own 
which distinguish him from the other characters of the 
play, but his function is to represent the unity of the 
whole. This is a unity which creates its various mem* 
bers by living in them. The origin and development of 
the individual forcibly illustrate this dependence upon 
the wider unity. From the beginning the body develops 
by means of alliance with its material environment, and 
in like manner the soul grows by assimilating the spiri- 
tual forces that are about it. The father and mother 
impart to their child life of the mind. Dependence is 
perhaps the most real fact of man's existence. The 
material comforts which we now enjoy would be im- 
possible apart from the most complicated division of 
labour, by which man works not directly for himself but 
for the community, and in return receives benefits from 
the labour of others. Departure from this would neces- 
sitate a return to the most simple type of life, and even 
here a certain degree of dependence vvpuld be unavoid- 
able. Turning to man's mental and spiritual develop- 
ment, dependence is still more marked. What spiritual 
growth would be possible apart from communion with 
our fellow men, and with the beauty and truth of the 
universe ? To isolate the soul's life is to kill it. Refer- 
ence has been made to the growth of the self by means 
of its experiences, but what are these experiences but 
modes of its relation to that which is beyond ? In differ- 
ent conditions of consciousness a soul experiences love, 
compassion, delight in the beautiful, admiration for 
courage and so on ; but the love, compassion and admiration 
spring from the soul's sympathy with other persons, an d 
delight in the beautiful connects it with nature. So the 
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experiences in which the soul grows are merely effects 
of its unity with the wider Reality ; and as the soul itself 
is not an abstract bein^, but an existing unity of con- 
scious life ; so its union in the perfect Being is not an 
abstract union, but a living sympathy with and depen- 
dence upon other human souls, and upon the universe 
by which it is enclosed. 

Further it is necessary to note that such union of 
the individual with the infinite Reality is the union of 
a s*4f-conscious being and not merely of an unconscious 
member with its whole. Undoubtedly the basis of the 
unity is found in the necessary dependence of the body 
upon its physical, and of the mind upon its spiritual 
environment, such unity being found by the self in its 
origin, and not made. But since the individual is self- 
conscious, the perfection of this union depends upon 
its own spontaneous activity, by which activity also 
it may possibly be marred. God's plan, says Robert 
Browning : 

" Was to create man and then leave him 
Able his gwn word saith, to grieve him, 
But able to glorify him too, 
As a mere machine could never do, 
That prayed and praised, all unaware 
Of its fitness for aught but praise and prayer, 
Made perfect as a thing of course." 

Had the path to unity been otherwise than by the 
free surrender of the self to the welfare of the whole, 
there would certainly have been a loss of perfection. 

This being the case the individual may seek the full 
realisation of its own nature in two ways. On the one hand, 
finding: itself with characteristics of its own which dis- 
tinguish it from the rest of the real world, it may consider 
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that its own advantage is antagonistic to the purpose 
which is being expressed in the rest of the universe. 
Life may thus assume the form of a fight for its own 
rights and interests. The legal conceptions of right and 
of personal property are suggestive of this attitude. They 
spring from the belief that because certain things belong 
to the individual, for this reason they can be possessed by 
no one else, and that no other person therefore is justified 
in making any claim upon them. The conception tends 
towards the isolation of the individual so that its exis- 
tence becomes a continual warfare with the whole. Now 
the chances of the preservation and developmemt of the 
self in this way are not very encouraging, for it has set 
itself against an infinitely superior force, the whole 
universe being on the other side. Rarely, if ever, perhaps 
does the individual seek whole-heartedly this mode of 
self-realisation, but in so far as the attempt is made, 
nought but failure can ensue for the greater force of 
Reality which is against it must frustrate every possi- 
bility of its development. But an alternative remains. 
The individual may seek its realisation by the identifica- 
tion of its will and interests with the life of the whole ; 
or, to express this idea more truly, he may surrender 
every effort after self-realisation, and seek merely 
harmony with the spirit of the whole. In attaining 
such harmony the individual becomes a necessary 
expression of the life of the Absolute, and thus finds 
himself at home in the universe. So the infinite Reality 
becomes a friendly power which encourages his self- 
maintenance. 

Let us now translate this abstract theory into terms 
of actual experience. What does the identification of 
the will of the individual with the spirit of the whole 
mean ? In order to understand this it is necessary first to 
form some comprehension of the character of the whole. 
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The 'essential nature of the Absolute is that it should 
express itself in finite centres of consciousness. Just as 
beauty and goodness do not exist in themselves, apart 
from the particular beautiful and good things in which 
they are expressed, so the Absolute has no abstract and 
separate existence; it may transcend all its expressions in 
finite individuals, nevertheless such expressions are 
essential to its nature. Thus the unification of the will 
of the individual, with the spirit of the whole means the 
identification of his will with the deepest needs of the 
individual with whom he is associated in life, and with the 
spirit of nature which environs him. Harmony of this kind 
is found for instance, in the life of William Wordsworth, 
where the mind of the Poet finds itself in such intimate 
communion with the spirit of Nature, and in such real 
sympathy witli the simple affections and deep feelings of 
the peasant folk. At this point, however, a difficulty 
arises. How can this be so when many of those, whose 
wills have been in the closest harmony with the will of 
God, have at the same time found themselves in the most 
bitter opposition to the wills of the people amongst whom 
they lived ? Many of them have been persecuted and 
even killed for the determination with which they have 
carried out the will of God. Instances of this type of 
person enter the mind so readily that it is not necessary 
here to refer to any, but we will try to point out the 
reason of this hostility. It lies in the fact that the 
superficial will of men does not always express the deepest 
needs of their natures ; such a will, we have seen, may 
be a bad will and directly opposed to the spirit of the 
whole. If this will is persisted in, the individual will 
tend to become crushed out, and ultimate satisfaction will 
be impossible. This kind of will then is only the will of 
the individual because of misapprehension and ignorance ; 
culpable misapprehension it is true, since the individual is 
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self-conscious, but none the less misapprehension. The 
deep need of the individual is for satisfaction, and perfect 
development apart from which satisfaction is impossible. 
Now in opposing the superficial will of men the great mind 
of all ages has allied itself with their deepest needs, and 
it is this kind of sympathetic kinship alone which is unity 
with the spirit of the whole. After death the great man 
is often better understood, and he that has persecuted 
recognises that his opposition has been to a righteous man; 
that in fact, his only chance of true satisfaction lay in 
making the man his friend. He feels that the type of life 
which the rejected one came to offer him was really the 
kind of life he himself had been seeking. To sum up 
then, the secret of unity with the Absolute is love, and 
the vsacriftce which love involves. 

The main issue of this argument is now reached. In 
allying the individual will with the spirit of the infinite 
Keality by love and sacrifice, does the finite individual 
lose his distinctive personality ? Ts the ultimate goal to 
bn reached a condition of complete absorption in which 
the individual becomes so fully one with the Absolute 
that he ceases to bo a unique individual centre of con- 
sciousness, distinct from all other individuals and from God, 
and is become God himself ? Must perfect union mean 
loss of uniqueness ? According to the principles here 
laid down the answer to these questions must be a decided 
negative. Not only does identity with God not imply the 
loss of individuality, but. it is the only means by which 
individuality can be conserved and developed. We have 
already noticed man's dependence for the sustenance of 
the powers both of his body and of his mind, upon co- 
operation with his fellows and with natural forces. De- 
pendence is the law of his being and his meanest wants 
cannot be supplied save by entering into some sort 
of relation with his surroundings. Further, to trace his 



progress to a fuller life is to trace the growth of his 
intimaicy with the world. Since then individuality^ is 
built up by means of unity, why should perfect unity bo 
completely destructive of individuality? This erroneous 
view of the complete immersion of the finite being in the 
Infinite will be avoided when the human significance 
of oneness with God is adequately grasped. Once realise 
how union with God means deep sympathetic human re- 
lationships and we cannot fail to understand how it must 
develop the unique character of the individual. This 
may be the reason why we so often find that the view of 
abstract identity with the Infinite as the goal of existence, 
is accompanied by the notion that asceticism is the 
most valuable of religious experiences Now the one- 
ness with God which the ascetic seeks does not appear 
to us to be true identity with the spirit of the whole ; for 
the Absolute is such that it finds its necessary expres- 
sion through finite centres of consciousness. How then 
can true unity with it be gained by isolation from that 
in which it lives, and moves and has its being ? True 
identity is gained by love and sacrifice for human beings, 
and not by separation from them. Let us now investigate 
more closely whether the attaining of such identity means 
loss of personality. We may illustrate the enquiry by the 
consideration of one of the most striking personalities 
that we know, viz., the greatest of dramatists, Shakespeare. 
The mind of Shakespeare is certainly an instance of a 
mind that towers above other minds like a peak of a, 
grand mountain range, unique in its individual splendour. 
A comparison with other great minds such as those of 
Milton, Dante, or Plato, only serves to emphasize the 
characteristics which render it distinct. And yet what is 
the secret of this most marked individuality ? Is it isola- 
tion from the rest of mankind ? Certainly not ! The 
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in sympathy with every phase of human life. With 
men and women, towards whom we would merely have 
had a feeling of indifference, he found spiritual kinship. 
It is clear then that what makes Shakespeare so distinct 
from his fellow men, and in fact from all human beings, 
is that intellectual sympathy which gives him a more 
complete understanding of men. Annul this unity 
with mankind, and we have annulled his uniqueness also. 
And this truth is not only supported by the great world 
geniuses ; we are continually reminded of it by the lives 
of our personal friends. Who are the men and women 
whose personalities are most markedly developed ? Are 
they not those who have learned to live most for others? 
The idea inevitably brings into my mind a young man 
of brilliant intellect, and thorough training, who, if he 
had remained in his own country, would certainly have 
made his mark in the world ; but who gave up the 
chances of such success in order to work amongst an 
obscure people on the western coast of Africa, far from 
the companionship of any on the same plane of intel- 
lectual development. Here is an instance of one who has 
ceased altogether to regard, the world from the personal 
point of view, and to claim the peculiar rights of the 
self as against the rights of others ; and* is convinced that 
the true use of powers is to devote them to the service 
of others. And this entire surrender of the self in the 
identification of the will with the deep and unexpressed 
needs of a less fortunate people, has not resulted in the 
loss of individuality but in the deepening of spiritual per- 
sonality. If from among all the people whom I know it 
was necessary to select the one whose individuality is 
most marked I should choose this man. So we find 
that the process by which the individual will is identified 
with the spirit that is in and through the whole; 
iV MIA nmoftfts bv which -strong and distinctive spiritual 
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personalities are developed, and that this is as true of the 
men and women of our experience as of Wordsworth and 
Shakespeare. To put this in another way the principle of 
individuality does not depend upon defect but upon in- 
herent perfection. It is sometimes supposed that a man's 
individuality depends upon his idiosyncrasies, that is, 
upon those features and interests which, being peculiar 
to himself, isolate him from all others; in which case, 
if the ideal of life is perfect union with the Absolute and 
this is the ideal for all men, it must follow that the 
peculiarities which isolate men are annulled in the process 
of unification. If this were so, men in becoming one with 
God, would lose their differences and at the same time 
become indistinguishable from each other and from Him. 
Should individuality however be horn of union, the 
reverse must be the case. 

Passing to the significance of this truth for our concep- 
tion of the Absolute, we find that it alone can give to 
the latter fullness of content. From a consideration of 
the nature of the universal it was seen that the unity of 
the whole could only be sustained by means of the unique- 
ness of its members. The body is not a unity apart from 
arms and legs ; a nation apart from its people and the 
events of its history. If then the union of the soul with the 
infinite Reality is a real union, as th union of the arm 
with the body is real, its uniqueness is necessary to the 
being of the Absolute, just as the uniqueness of the arm 
is necessary to the body. The arm cannot attain 
perfection of itself as a separate entity, but becomes 
perfect when its form and function are in complete 
harmony with the whole body. In attaining unity with 
the body, however, it becomes, not the whole body, but 
a perfect arm ; and if it could become the entire body, 
the body, as a body, would be destroyed thereby, So 
with the union of the finite soul with the Infinite. If 
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the Infinite is to possess a full and complete life then 
the finite soul in attaining perfect harmony therewith 
must retain its own characteristic life ; otherwise the 
content of the infinite Being is destroyed and there is a 
loss of perfection in the whole. It may be argued that 
such loss will not take place since the values which 
individuals have acquired are handed down in the in- 
fluence which they exert over other individuals, but the 
difficulty is not overcome so easily. First there seems 
to be a contradiction in the assumption that up to a 
certain stage unity develops individuality, but that with 
the final perfection of unity it is destroyed ; and secondly, 
the one personality whose value, which follows from 
its union, all must recognise, is lost whatever its in- 
fluence may be. 

The process of the acquirement of knowledge is a 
phase of the identification of the finite mind with the 
Infinite. In gaining true knowledge the self is becom- 
ing one with the universal and eternal, while at the 
same time developing its own individuality. The know- 
ledge of the beautiful may be considered as a typical 
instance. Beauty is a universal, that is, it is a unity 
which synthesizes many particulars. Further, it is 
timeless ; particular beautiful things are in time but 
beauty itself is a timeless reality which has its being 
in and through all beautiful things. Now when the 
mind comprehends the beautiful s it allies itself with 
this eternal universal. True comprehension does not 
consist in merely seeing beautiful objects, nor in form- 
ing intellectual concepts of them ; the eye may see many 
a beautiful sunset, or statue, or even beautiful human 
lives, and yet the mind's knowledge of beauty may not 
be increased. But when sympathy with the beautiful 
object is felt then the comprehension of the universal 
beauty becomes more adequate, and the finite mind 
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expands thereby developing its unique characteristics. 
The mind of any great artist like Turner is a striking 
instance of this. So in the gaining of all true know- 
ledge, we shall find that the unity of the mind with the 
timeless universal, enhances the uniqueness of the self 
which is expressed in time. 

Reflection upon the practical side of man's nature 
points to the same conclusion. I quote from an article 
on the Problem of Kvil appearing in the Hibbert Journal 
for July of last year, by Rabindranatb Tagore. " Our 
moral faculty," he says, " is the faculty by which we 
know that life is not made up of fragments purposeless 
and discontinuous. The moral sense of a man not only 
gives him the power to see that his self has a conti- 
nuity in time, but it also enables him to see that he is 
not true when he is only restricted to his own self. He 
is more in truth than he is in fact. He truly belongs 
to individuals who are not included in his own individua- 
lity and whom he is never likely to know. He has a 
feeling for his future self which is outside him, so he 
has a feeling for his greater self which is outside the 
limits of his personality. There is no man who has it 
not to some extent, who never sacrificed his selfish desire 
for the sake of some other person, who never felt a 
pleasure in undergoing some loss or trouble because it 
pleased somebody else. It is a truth that man is not a 
detached being he has a universal aspect, and when he 
recognises it, he becomes great." 

All the contentions of this paper are admitted in this 
passage. The self which is referred to is the actual 
self which has a continuity in time. This self possesses 
unity, since " it is not made up of fragments purpose- 
less and discontinuous." Further it is recognised that 
the unity of the self is a member of a wider unity ; and 
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that the development of man's personality depends 
upon the conscious recognition of his relation to the 
whole. " He is not true when he is only restricted 
to his own self " ; and note especially " He has a 
universal aspect, and when he recognises it, he becomes 
great/ 5 

We cannot conclude without mentioning a very 
obvious difficulty which attaches to the claim for the 
individual of a permanent place in reality. It will be 
argued that the self as it exists at present is beset with 
suffering and evil, and is constantly dissatisfied ; the 
desire for immortality then cannot be a desire for a 
continuance of the present condition of the self, nor can 
immortality of this kind be possible, for that which is 
imperfect cannot continue for ever. The desire must 
be for a radically transformed self, and in this also con- 
sists its only chance for survival. Now what will be 
the nature and degree of such transformation ? Will 
it be so fundamental that the transformed self cannot 
be regarded as identical with the finite individual ? 
Will the peculiarities of its finitude which distinguish 
it from other selves cease to exist ? Since the process of 
transformation in each finite self is a process of becom- 
ing one with the Infinite, will they not necessarily at 
the same time become one with each other ? Now if 
what we maintain is true, a transformation of the self 
as we know it is necessary, and such transformation 
must take place through a greater union with Reality ; 
but we have pointed out our reasons for believing that 
this will result in a deepening of personality. Further, 
although the hope of all must lie in a closer union with 
what is Real, all are making the approach by different 
paths, and the experiences of the way will persist 
when the goal is reached ; for no end can be severed 
from the means by which it is attained. There must 
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therefore be identity between every condition of the 
self ; and the transformed self, while embodying the 
greatest possible harmony will likewise have perfected its 
individuality. 



Plato and the Sophists 

BY 

WILLIAM DOUGLAS, M.A. 

There are, I believe, not a few in this country whose 
lamps may, like Milton's, 

" at midnight hour, 
Be seen in some high lonely tower/' 

within whose solitude they " unsphere the spirit of 
Plato." Of all th6 questions raised by that task there 
are few more interesting or more instructive than that 
of the great philosopher's relation to the Sophists. 
The Sophists themselves are not particularly interesting 
people, but to understand the thought of Plato it is 
necessary to know what part they played in leading 
up to it. 

The locus classicua of the subject is the argument with 
Thrasymachus in the first book of the Republic. It is 
useful to select a particular passage in order to define the 
issues : this passage at once suggests itself as one in which 
Plato is stating his own views with unusual directness. 
In the first place, the passage is one of the bitterest and 
one of the most personal in the whole of Plato ; his 
language nd bis whole manner here are such as to 
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convince the reader that he is discussing a subject on 
which he feels very strongly. In the second place, the 
passage has an important position in Plato's greatest 
book ; it introduces the real discussion and states the 
problem of the whole treatise. 

What then are the changes contained or implied in 
his passage ? The first is that the Sophists are very fond 
of making long speeches and very averse to the Socratic 
method of question and answer. Thrasymachus is repre- 
sented as very anxious to interrupt the discussion ' because 
he thought himself in possession of a very fine answer.' 
He does in fact make one long speech. After ' deluging 
the ears of his hearers with his copious flood of words ' he 
wishes to retire immediately, leaving his remarks to ex- 
plain themselves. The implication is that the Sophists 
care only for mastery over their opponents, not for mastery 
of the truth, that their aim is not knowledge but a reputa- 
tion for knowledge. 

Th^second charge is that the Sophists demanded pay- 
ment for their teaching a charge which in the passage 
selected is put in the most ridiculous light possible. 
Thrasymachus has shown a keen anxiety to take part in 
the discussion but when he is actually invited to do so he 
stipulates that he must be given a fee in return for his 
contribution. Indeed he does not proceed until a promise 
of payment is actually made. Plato's view is quite clear: 
for him it is as outrageous and ridiculous for a professor 
of philosophy to accept fees from his pupils as for a 
man to demand payment for his share in a private 
conversation. 

The third charge is that of teaching immoral doctrines. 
Thrasymachus is made the exponent of the view that 
justice is mere good nature while injustice is good policy. 
Might is right. Iniustice practised on an extensive scale 
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is by far the best and most profitable course that a man 
can adopt. He states the view so cleverly and convinc- 
ingly that even after Socrates has given a complete formal 
refutation of it, his two young friends Glaucon and 
Adeimantus tell him that Thrasymachus' argument 
is not yet disposed of. This is perhaps the most serious 
charge of all, that of devising clever arguments to 
persuade young men to give up allegiance to the laws 
of the State. 

The fourth charge is that of rudeness and vulgarity. 
There is such a uniform Athenian polish covering all the 
differences of opinion in the Platonic dialogues that this 
charge when it does come is all the more noticeable 
and significant. Thrasymachus, we are told, 'sprang 
upon them as if he would tear them in pieces.* He 
accuses them of ' playing the fool together ' and ' talking 
nonsense ' and wishes to know ' why Socrates' nurse 
leaves him to drivel and omits to wipe his nose when 
he requires it.' 

Are these four charges justifiable ? With regard to 
the first, we know that the Sophists held disputations, that 
they taught the art of controversy and rhetoric, and that 
they emphasised style in speech. It is easy to believe 
that some of them may have exaggerated this emphasis : 
that is a phenomenon which tends to occur in every nation 
during the age when it first realises the potentialities of 
its language. The Euphuism of the Elizabethans is an 
example of the same tendency. In the development of 
the individual the same thing happens : there is very 
often a stage in boyhood or early youth when the mind is 
distracted from more serious studies by the exacting art 
of punning. , We might say then that this is n natural 
stage of transition and therefore a good rather than a bad 
sign. We must also remember that the Sophists were not 
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a school but a profession. We ought not therefore to 
attribute the same faults to all ; still less ought we to 
attribute the faults of the worst to all. In modern life 
the class which most nearly corresponds to the position 
of the Sophists in Greece is probably that of journalists. 
In their work as in that of the Sophists there is a strong 
temptation to exaggeration and to a one-sided statement 
of a case. But it would be a slanderous accusation to say 
that their chief aim is concerned with appearance, not 
reality. Again, it must be remembered that the distinc- 
tion between appearance and reality is not so easy a 
distinction as Plato imagined. 

The whole of Plato's attitude is based on his theory of 
Ideas and that theory has not proved so convincing to 
others as it was to him. 

The second charge is one which when stated fairly 
makes little appeal to the modern reader. There is no 
doubt something admirable in the Academic view of 
philosophy and in the pictures which history gives us of 
Socrates and, later, Plato discoursing to a group of 
young men to whom the teacher is bound by no relation 
save those of friendship and common aim. But it must 
be remembered that Socrates was eccentric and Plato well 
off an unusual thing for a philosopher. And the Sophist's 
relation to his pupil was quite different from Plato's. The 
Sophists professed to teach- -and their popularity proves 
that they did teach the art of practical success. They gave 
material advantages and received material advantages in 
return. Plato on the other hand did not profess to give 
any such advantage. 

The charge only becomes intelligible when we take 
into account Plato's views on property. In his ideal 
state everything is held in common. One of the first 
articles in his programme of social reform is the abolition 
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of property. The modern reader although he appreciates 
the end which Plato has in view finds such a proposition 
absolutely impossible. Even the New Testament, with 
its unsurpassed idealism, tells us that c the labourer is 
worthy of his hire. 5 Indeed that text, even though it 
may be modified considerably by the reflection that c we 
are all unprofitable servants, ' probably indicates fairly 
accurately the attitude of the modern mind to this 
question. We do not charge our professors and our 
clergymen with unspirituality because they accept 
salaries and stipends. 

It should be noted that the charge is unfairly put. 
We know that Protagoras let his hearers settle the 
amount to be paid. And there is no record of exorbitant 
fees having been charged by the Sophists or of pay- 
ment being demanded in so objectionable a way as 
Plato suggests. How unjust his charge is may be seen 
from the fact that it led to Aristotle's definition 
of a sophist as ' one who reasons falsely for the 
sake of gain.' 

. If there is any truth in the third charge, it is that 
the Sophists brought ethical questions into the field of 
discussion. They destroyed authority in morality. They 
exploded the notion that we ought to do this or that 
because somebody or some book once said that we ought 
to do just these things. To the older folks destroying 
authority means destroying morality. The real truth 
is the reverse. Before one can have real morality 
or at, least reliable morality one must examine the 
basis of the structure. If there is any reason in 
morality at all, then a man's morality must be the 
better for his having examined it. If there is none, 
why be moral ? And of course we must not forget 
that the charge is equally applicable to Socrates ; indeed, 
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Socrates was put to death for ' corrupting the young 
men of Athens.' 

As a matter of fact, there is little doubt that 
the morality of the Sophists was higher, not lower, 
than that of their age. And of course there must 
have been very great differences within the class, 
differences at least as great as within any of the 
modern professions. The fault of the Sophists, if there 
was one fault common to all or almost all the members 
of the class was probably intellectual mediocrity rather 
than immorality. 

The fourth charge is perhaps the most difficult of all 
to understand. It is impossible to believe that Plato 
could have gone so far out of his usual course as to make 
such a charge as this, had there not been a substantial 
basis for it in fact. On the other hand it is probable 
that Plato and his fellow citizens, proud of their 
Attic speech and Athenian manners, and endowed 
with a keen sense of humour, looked clown on these 
foreigners with their provincial accent and mannerisms. 
We know that the Athenians regarded the Spartans 
as boors and we also know that one reason for the 
suspicion with which the Sophists were regarded was 
the fact that they were foreigners. It seems thei*e- 
fore not impossible that Athenian snobbery may 
have had something to do with the charge of rude- 
ness which Plato brings against the Sophists. Plato, 
belonging to the aristocracy of an aristocratic state, 
is certainly not free from snobbery as his judgments 
on democracy show. 

But Plato's real reasons for attacking the Sophists 
lay much deeper. One might enumerate three oiitstand- 
ing grievances. One is that the Sophists, while teaching 
all the subordinate sciences, omitted ' Dialectic/ To 
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Plato that is synonymous with giving instruction about 
appearances and omitting all instruction about reality, 
philosophy is for Plato that which gives meaning 
to all other studies. '"SomeTof the Sophists indeed 
not only did not teach philosophy but taught that 
Philosophy was impossible. Nothing, they said, exists. 
If anything did exist, it could not be known: and 
if it could be known, it could not be communicated. 
It is not difficult to sec why Plato, whose religion is 
.philosophy, should attack men who taught such doctrines, 
which must have seemed to him impious as well as 
foolish. 

The second reason is that the Sophists' teaching was, 
in Plato's opinion, calculated to produce a dangerous type 
of citizen. They believed that ' one man in his time 
plays many parts ' and they trained him for them. Now 
there is nothing that Plato dreaded more than versatility, 
which to him meant lack of steadiness, lawlessness, dis- 
order, loss of principle. ' One man, one trade ' is the 
fundamental law of the Republic and it is a law 
that is applied rigidly throughout. In literature, in 
education, in politics, in private life, Plato demands 
a severe simplicity. 

The third reason is that the Sophists emphasised the 
form of speech. They taught literary style, rhetoric, the 
avt of arranging one's material in such a way that it 
would please the ear of the hearer and thus command his 
attention and his conviction. Now Plato believed that 
the one thing necessary in presenting a case is to be 
thoroughly convinced oneself of the .truth of one's con- 
tention Veracity and straightforwardness are the best 
ornaments of speech. 

Is there anything that can be said on these three 
noints in defence of the Sophists ? With regard to the 
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first, Whatever opinion one may have about the doctrines 
taught by the Sophists, one ought at least to give 
them credit for two noteworthy achievements. One 
is that they made the tirst real statement of ethical 
questions. It was not Socrates but the Sophists 
who 'brought philosophy down from heaven to earth.' 
The other is that they made a real and (as their 
popularity shows) to some extent successful attempt 
to meet the new demand for higher education. We 
must also face the question whether Plato deals fairly 
with the non-philosophical sciences when he speaks 
of them as concerned with appearance not reality. 
Nowadays we prefer to speak of different sciences 
as dealing with different aspects of reality. Again, 
is Plato's course of Metaphysics and Mathematics the 
best preparation for practical life ? History has its 
Haldanes and its Balfours but they are the exceptions, 
not the rule. 

With regard to the second point, one need only read 
the famous funeral oration of Pericles to realise that in 
the matter of versatility ' the real Sophist is the people.' 
The Athenians admired versatility in their leaders and 
demanded it from their educationalists: the Sophists 
being practical men set themselves to supply the demand. 
And there is no doubt that there is nothing that has 
led Plato to so many untenable views as his incessant 
striving after simplicity. It leads him to an unnatural 
austerity .in art, and to cruelty in his treatment of the 
physical side of life. In the ideal city all art is sub- 
ordinated to strictly moral ends, all styles containing 
the slightest suggestion of richness, voluptuousness, 
or wealth of detail being banished. And any one 
whose physical constitution is such that he c cannot 
live in his regular round of duites ' is to be allowed 
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With regard to the third point, one cannot listen 
very seriously to Plato's attack on the literary teaching 
of the Sophists for it is almost universally admitted that 
Plato's literary criticism is the least valuable part of the 
philosophy of the Republic. Had civilisation followed 
Plato's ideal, we should be without Shakespeare, without 
the theatre, without music with the exception of a 
few military marches and simple ballad tunes without 
half of the things which make up the life of the educated 
man. We must also remember that the magnificent 
prose literature of Greece dates from the age when the 
Sophists taught their pupils the meaning and value of 
literary style. 

It is difficult to reach anything like certainty 
with regard to the questions which have been pro- 
pounded, but it is surely possible without being dogmatic 
to say that the correspondences pointed out cannot 
all be mere coincidences. Plato charges the Sophists 
with accepting fees ; he himself teaches a doctrine of 
money which is quite untenable. - He charges the 
Sophists with rudeness: he lays himself open in his 
remarks on democracy to the charge of snobbery. He 
charges the Sophists with giving the non-philosophical 
sciences too prominent a place in their curriculum : he 
himself gives the philosophical sciences too prominent 
a place. He charges the Sophists with setting up versa- 
tility as an ideal : he himself pursues the opposite ideal 
of simplicity to extremes that sometimes amuse and 
sometimes shock the modern reader. He charges the 
Sophists with over-emphasising literary form : he makes 
proposals which would in practice mean the prohibition 
of almost all literature. It seems fairly clear that his 
attack on the Sophists has been based on those vpry 
parts of his teaching which history has condemned. 
The Sophists made a real contribution to philosophy 
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which Plato does not recognise ; they represent the 
common-sense view on several matters with regard to 
which too much theorising has led Plato away from 
common sense. 



Some Aspects of Negation 

BY 

KRISHNA CHANDRA BHATTACHARYYA, M.A. 

Analysis 

The problem is to formulate the logic of the view that 
truth is manifold. There are many radically different types 
of logic based on incommensurable views of negation. 

What is not, viz., the illusion, may be regarded (1) as 
having some kind of abstract being or (2) as contradiction 
itself. Illusion may be (i) a being only to be denied, (ii) a 
being as positive as fact but different from it and positive- 
ly related to it, (in) identical with fact, relation being but 
identity, or (iv} no being at all but negation transcending 
all being. 

These four views indicate four distinct attitudes to- 
wards truth, four stages of attention. The positive direction 
of attention is alone emphasised in the first three views. 
Pragmatism which recognises the fourth view in one form 
does not yet suggest a definite discipline of attention in the 
negative direction. This negative attention is very like 
introspection, being the consciousness of the absence of 
object and as such implying cognition of the object as well. 
The faculty is explicitly recognised in the fourth view of 
negation which accordingly brings out the need of an 
intensive discipline of it. 

The analysis of the meaning of * not illusory ' of nega- 
tion of negation shows the concrete shapes which the above 
four views assume. In (i), 'not illusory* means 'not merely 
subjective, 9 and all relation being illusory or merely 
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subjective, there arises the notion of the self -identical reals. 
Self-identity or self-conservation as a function, and what 
is opposed to it, viz., the thinking function of the subjective 
ideas are only grades of illusion, each of which is indifferent- 
ly one or manifold. In (i/), 'not illusory' is what is different 
from the positively subjective and co-ordinate with it, viz., 
the objective. Each side of the difference is a relation of 
terms, subjective relation is distinct from objective relation, 
and while there is one object-system, there are many idea- 
systems connected with many substrata. In (in), the truth 
that is * not Illusory } is the necessary identity of the subjec- 
tive and objective, of the known and the unknown. In 
(iv), this necessary identity is not positive at all. To say 
that the limiting unknown is necessary is not to know the 
unknown, Nor will it do to make any positive use of it as a 
transcendent negation, to take it .</., either as positively 
conditioning the known or as negative matter in relation 
to (Platonic) Ideas. ' Not illusory ' in this view can only 
mean the unknown of which we are aware through the 
absence of positive knowledge. The principle is uncertain- 
ty itself, the uncertain alternation between the unknown 
and this awareness of the unknown. 

The feeling of this alternation is a religion in three 
forms : (i) an absolute dissatisfaction with the definite 
dualism of truth and untruth, (ii) an absolute condemna- 
tion of the attitude in which any religion is taken to be 
false, and (Hi) a faith that all religions are not only true 
but identical. These are bound up with the views (i) that 
the negation of negation is negation, (ii) that the negation 
of absolute negation is the absolute truth of all affirmations 
and (Hi) that absolute negation and absolute affirmation 
are mutual negations in identity. 

Such is the absolute, as distinct from the subjectivistic, 
interpretation of the view that truth is manifold. 
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1. The aim of this paper is to bring out the fact that 
there are certain ultimate modes of logical thought 

embodying types of negation which are 

Truth is mainfold, v * A 

bound up with incom- really incommensurable and that all 

mensurable types of . ., i* 

negation-, logic of philosophic.al dispute resolves itself in 
a view. ^ e na } ana iy 8 i s into a conflict between 

such types. Every system of philosophical thought or 
religion has its own logic and is bound up with one or 
other of the fundamental views of negation. Each 
furnishes its distinctive criticism and orientation of the 
others: it is impossible to refer them all to a single 
court of trial and probably the only demand should be 
that a philosophy or religion and its distinctive logic 
justify each other. Not that however subjectivism or 
scepticism is the necessary consequence : all the types 
may be true and truth itself may be manifold. It is 
necessary to formulate, if possible, the logic of this view 
of the manifoldness of truth. 

2. Negation is intelligible as illusion, When an 
object is known to be illusory, what kind of being or 

non-being do we attribute, to it? We 

That illusion has 

subjective being is too answer the question too easily when we 

easily asserted. . 

say that it has a subjective being but no 
objective being. The antithesis between subjective and 
objective has only been reached very gradually in the 
history of thought and there is every reason to regard it 
as contingent. There is a too facile falling back upon 
psychology as a secure anchorage, although it should be 
an open question whether psychical fact is fact at all. 

3. To say 'this object is not existent' is to imply 

either that this is no object but some- 
Two views: (1) illu- . . i . ji j Ji i * 

.ion has abstract, not thing else is, or that this ouject is no 

concrete being ; (2) n ly: AO t Ty, fV| fniTnftr oaP c fhi<2 5 10 

is no being at ail, but ODject. in ine lormer case, tnis is 
contradiction itself. something which can be spoken of 
without being object, it has a being which is not objective 
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being, and so negation means only a difference between 
this peculiar being and objective being. This peculiar 
being need not at once be spoken of as subjective being : 
that would be to identify without sufficient proof yet a 
mental state with the content of it, i.e., with what it 
refers to. Such an abstract being would be the starting 
point of a view which interprets negation as mere 
difference : concrete being would be only a determination 
of it determination in a sense which will appear pre- 
sently. In the latter case where the illusory object is 
regarded as an object which is no object, negation does 
not mean mere difference : contradiction itself which is 
no abstract being is the starting point. We begin then 
by distinguishing these two starting points abstract being 
and contradiction and these we expect Vindicate a deep 
line of cleavage throughout philosophy. 

i. The different shades of views in the first type of 
thought require to be developed in order to be brought 
into definite relation to the second type. 

(i) Negation emerges only when an illusion has 

been corrected, when for example we say, A is real, not 

/1X X. Has X here anything to do to deter- 

Under (1), three ^ J & 

views : (i) illusion has mine or define A ? It may be held 

a beiug only to be t 

denied: the denial does that A is here by its own right and that 

not determine the fact .. i -tr i i 

posited, and so all rela- it OWCS nothing to A which IS 



nsory. ^ ^ re j ec t ec { or outgrown. A which is 

wholly given is not X : it gains or loses nothing by reject- 
ing X. There is no relation between A and X to define 
A : truth is never determined by relation, truth is not 
relation, i.e., all relation is illusory. Negation is always 
difference in this type of thought, all relation implies 
difference, and the primal relation is the difference 
between fact and illusion. Hence the relation between 

two facts A and B is itself no fact: each of them is a fact 



by its own right and each rejects the other as illusion. 
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Positive relation between A and B is only this mutual 
rejection by two given beings: what are only rejected are 
not related at all, are neither identical nor different, and 
so the region of negation is the region of the indefinite. 

(U) If however A and B are negations of each other 
and yet facts, it may be said that an illusion X, by the 
(u) illusion and fact corrootion of which A is posited, is only 
the name of another fact ; only, this is 

not X ' this is A ' Something else is X, 
judgment. Re- x is not nothing, and the illusion is only 

lation is fact, different * 

yet inseparable from, i n the inherence of X in this. The illu- 

though not constitutive 

of the terms. sion is not m the 'that or in the * what* 

of the given content but in their particular relation : a 
judgment alone can be false, not any term of the judg- 
ment, nor the bare relation apart from the terms. The 
false judgment however has a definite form, as definite 
as the corresponding true judgment ; and the relation 
between these judgments is expressed in the definite 
negative judgment. 'This is X' is the false judgment 
corresponding to c this is A/ the true judgment ; and 
their relation is * this is not X.' In fact the primal 
judgment is simply the opposition between two terms 
like * this A ' and ' this X, 5 expressed as * this A Is not 
this X/ through which there emerge the affirmative judg- 
ments ' this is A' and 'this is X' and the concepts of 
truth and falsity as applied to them, The simple nega- 
tion appears as a difference between two terms but is 
really an opposition between two judgments and in fact 
the judgments are judgments because of this simple 
negation. All relation is at bottom this simple negation 
or difference, the opposition of truth and falsity is the 
opposition of a true and false relation, and so relation is 
not necessarily an illusion as in the previous view. Truth 
however in this view is the relation of two beings as*set 
against some other relation ; not the abstract beings but 
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these as related constitute the true starting point. This 
relation is never without the terms, nor the terras without 
the relation ; and yet neither side is constituted by the 
other. This relation which keeps up the difference of the 
terms and is itself different from them is inherence. So 
we have as facts not only particular given beings but also 
particular relations of these beings, illusions being includ- 
ed in such particular relations. In this view then, illusions 
are particular and definite relations: the relations of terms, 
which are facts are not constituted by these illusions 
and so terms too are not constituted by their relation. 

(Hi) It may be asked however, if terms and their 
relations are inseparable, if in the primal negative judg- 
ment, ' this A is not this X,' the illusion 
inseparable from the fact, and if both 
the illusion and the fact are particular 

and deftnite ' ^y what criterion are illu- 
constituted t,y infinite s i on an( j f ac t distinguished at all ? In 

negation, particular ^ 

nation by infinite thfc view -just considered, each negation 

position and all parti- B . 

ouiarity i 8 thus nega- is at once the distinction ; but then as 
there is no universal negation, so there 
can be no universal fact-character also. This means that 
fact and illusion are not distinguishable by any general 
character at all. A particular fact is not the correspond- 
ing illusion and it is not also another fact: there is 
nothing to distinguish these two negations. So the 
conclusion should be that a particular fact and the 
corresponding illusion are identical and that the positive 
relation of inherence therefore is reducible to this identity 
of position and negation. 

Particularity in the first two views as above considered 
is ultimately given. In the present view however, the 
particularity of a position is constituted by that of its 
negation and vice versa. Each position is different from 
an infinity of other positions and is thus constituted by an 
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infinity of differences, by infinite negation. Each negation 
too would thus be the negation of infinite position, i.e., a 
negation identical with infinite position. There would thus 
emerge the conception of the identity-in-difference of the 
finite and the infinite, and of infinite negation and infinite 
position. Every term however is not only constituted by its 
negation of other terms but it is also, as explained in the 
previous view, through such negation turned into a judg- 
ment, relation, or negation opposed to, i.e., negating other 
judgments, relations or negations. A whirl of negation 
then alone remains but it is still regarded as the positive. 

(iv) There is nothing however to distinguish such a 

positive from negation. Here then we definitely leave 

,. N a . . . behind abstract bein^ which was our 

(*t>) So all being is 

posited or superseded fi rs fc starting point and start with con- 
by transcendent nega- t ^ * 

tion. [This is the^ tradiction itself or transcendent negation 
as our first principle. We may next 
take being as only posited by this negation. The unique- 
ness of particularity is then not removed and need not 
also be removed. It is not taken indeed as ultimately 
given : it is held as free determination by this negation 
but yet as inexplicable or unpredictible. From the 
vortex of negation any particular may spring and so 
particulars have only to be accepted as they come and 
related into a world, positive for all particular purposes 
but with an absolute inexplicability as the ground of it 
all. We have accordingly equal right to take particular 
being as superseded by this inexplicability or retracted 
into this whirl of negation. 

5. Being then is progressively reduced to negation 

in these four views. Tn view (i], the particular simple 

beings are ultimately given and are 

Gradual resolution of 

being into negation in not in any way determined by negation 

these four views, i /? i T /"\ i J.L. J.L. 

or the indefinite, In view fa), both the 
beings and their negations are given as particular and 
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so nil relations are also given as facts. In view (w), 
particularity is not given but posited or constituted by 
definite absolute negation. This however does not abolish 
their dualism: their identity and their difference remain 
as inexplicabilities, though not as given beings. Ih 
view (iv) finally, being is abolished and absolute negation 
alone remains, not only as inexplicably definite but also 
as inexplicably self-related or self-negating, i.e., as a free 
function or activity. 

6. The true value of these views of negation appears 

in the concrete types of philosophy and religion in which 

thev take shape. They indicate certain 

which indicate four . *. . . 

attitudes towards distinctive temperaments or attitudes 
towards truth, certain familiar modes of 
handling a given content. One's first impulse is to 
attend to what is confusedly given, to break up its 
continuity, to single out its elements, to analyse. It 
is the attitude of positive attention to the elements and, 
although it means the withdrawal of the mind from the 
given confused content, this negative direction of atten- 
tion is not itself attended to. The given confused aspect 
also is not attended to, it is simply forgotten or left behind. 
The next stage is that in which the given aspect is 
remembered along with the elements analysed out, is 
distinguished from them and is recognised to contain 
them, The elements are separated and also related. The 
given complex and the relation of the elements alternate 
in the mind, though the alternation itself is not attended 
to. In the next stage again, the given complex is taken 
as identical with the related elements and so the elements 
themselves are felt to be identical. When thus however 
alternation is stopped and difference superseded by posi- 
tive attention to this identity, the identity has lost the 
placid being of the given : it is felt to be an inexplica- 
bility, a dream, a fyeing that is negation through an4 
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through a perfect revel of negation. Positive attention 
denies itself utterly and the denial itself is known, not by 
positive attention to it but by attention directed to the 
positive Object alone. Positive attention is recognised as 
a withdrawal from its own withdrawing activity ; in other 
words, negative attention is known by negative attention 
to it. 

7. In all accounts of attention, the positive direction 
is alone emphasised : it alone is taken to be under control 

4 ^ A A . . . . . and capable of being cultured. To try 

Attention which is - 1 * 

controlled in the posi- to know or to do something is to posi- 

tive direction should m * 

be controlled also in tively attend : and even to try to forget 

the negative direction. . . . 

it or avoid it is to attend to something 
else. And yet in all knowing and in all doing, one has 
a consciousness of the problem before the effort to solve 
it, a very peculiar kind .of consciousness rousing and 
regulating the effort, containing in fact both the solution 
and the effort already within it. It is the 'aching void 5 
of James, of which all determinate knowledge and action 
are the materialisation. This materialisation is ordinarily 
left to chance and it is never suggested that negative 
attention which is the very heart of all mental process 
can be controlled or cultured by any intensive discipline. 

8. The modern pragmatist resolution of truth into 
will means a recognition in one form of this fourth type of 

Pragmatism reco-. negation. The will that constructs all 
truth and therefore denies the right of 



but like Absolutism ^ absolute truth is nothing but this 

suggests no method dt ^ 

construction which is creative negation. Not that pragmatism 

but the discipline of . 

negative attention. has suggested any system of discipline 
for this truth-constructing will : it has not yet told us 
Iww to construct any particular truth. In this respect it 
is on a par with absolutism which pronounces reason to be 
creative of truth but cannot present any method of 

frntli nflipr fhfm fh mpt.Vmrl rvf 



208 K. C. BHATTACHARYYA 

experience. So too the neo-Hegelian formula of self- 
realisation furnishes no ethical discipline other than that 
presented by positive morality. When Hegel and others 
sought to deduce physics or history, they recognised the 
legitimacy of this demand for a method other than ex- 
perience for obtaining particular truths, though they did 
not satisfy the demand. This method cannot be other 
than a discipline of negative attention, the process of 
accentuating the * aching void/ the deliberate endeavour 
to see what we want to see, i.e., to know the want itself or 
the particular ignorance. 

9. We know the absence of an object, say of a book 
on the table by a faculty which is neither perception nor 

Through negative inference. It is not perception, for 
^n^cBect^nd the abse * ce S ives no sensation ; and it 
therefore the object. canno t be inference, for inference must 

be based on perception. The faculty however being 
there, it may be helped out by perception or inference. It 
is nearest to psychological introspection, though it knows 
objective non-existence and not subjective existence mere- 
ly. The non-existence of a book on the table is an objective 
fact known by negative attention, defined by relation to the 
facts obtained by positive attention. Through this negative 
attention then, we also know a particular negation or 
absence of knowledge, know the want of a solution and 
therefore the solution itself. Negative introspective 
attention accordingly is the faculty that requires to be 
controlled. 

10. The first type of negation which we have con- 
sidered implies no recognition of the necessity for this 

control. Tt leaves the discovery of 
tionTntytlrarJ." truth entirely to chance. It suggest* 
ofnegaUo e n four nothing but the anxiety to escape the 

given. It is a mode of self-will in the 
intellectual resrion : let onlv attention assart it-sal f and 
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some truth will come. Still the escape here is nothing 
but negative attention which however does not know 
itself. The will is unregenerate here, uncontrolled, capri- 
cious : it wants to possess or to rest in the positive, wants 
anyhow to discharge itself only. In the second type, there 
is already some sort of recognition of negative attention. 
There is the positive eagerness still to catch the truth 
but there is no satisfaction or rest in what is caught and 
hence there is the positive anxiety to return to the given. 
The consciousness of the possession of a truth is accom- 
panied by a haunting sense of the truth left behind and 
so each truth is alternately possessed and left behind. 
Nothing is rejected, everything is only distinguished, and 
all judgments are taken to be true but different. This 
haunting sense of the truth left behind, this positive 
attention to difference is negative attention itself turned 
inside out. The unregenerate assertive tendency is still 
regnant but it is the negation that is asserted as a positive 
difference. The difference is however not taken as con- 
stitutive of the position, as it is taken in the third view. 
This would be the next stage then where positive attention 
and negative attention are employed as one process, 
where what is known and what is unknown are viewed 
as in oae necessary system of truth which however is 
still only positive. This truth in which the will finds 
rest for it is still anxious for rest is not dull being but 
a free play, a moving identity. So the dream of the con- 
struction of truth arises here : truth appears at least as 
a play of reason, as a music which the mind follows and 
feels it can reproduce but cannot reproduce. The will 
cannot construct a particular truth, for it has not faith 
enough in its omnipotence, though there is an irresistible 
feeling of omniscience,^., of truth being absolutely trans- 
parent. Hence arise on the one. hand the absurdities of 
and the indolent .acquiescence on the 
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other in all given reality as rational. The newness or 
uniqueness of intuition remains over after all dialectic 
which proves at best that intuition must be unique. The 
experience of quality is still utterly unpredictable and 
religion mocks all attempts to trace its evolution. Faith 
lours ahead as a dark cloud that refuses to be transparent to 
reason. The free and undoubting play of reason, the facile 
dream of the transparency of truth gives place to the 
absolute abruptness of quality and the deathlike seriousness 
of faith. Negative attention refuses to be positive : it 
denies its assertive tendency utterly. All truth is retracted 
into this self-denying negative attention and what remains 
over is but the demand for its intensive discipline. 

11. We began with a discussion of illusion as a clue 
to the ascertainment of the several types of negation. To 
of illusion bring out their nature in more concrete 
the terms, it is necessary to consider the 
f illusion of an illusion. It involves a 
f double correction or negation. Some- 
energies and thoughts; thing is believed to be real, it is next 
taken to be illusory, and then again on closer observation 
it may be pronounced to be not illusory. The question is 
what * not illusory ' means. In the first view, illusion 
which is the name of the utterly indefinite gets some 
kind of definition in this connexion. Negation being 
negated becomes definite though not positive, being set 
against a positive, This definite negation or * definite 
indefinite ' is the subjective, the merely subjective, which 
the corresponding positive is not. The subjective not 
only does not constitute the positive, it does not determine 
it in any way. It means a double triumph for the posi- 
tive alone : it is not merely by its own right, it asserts 
this right explicitly. So to say c this object is not illusory ' 
is to Ray that this object is not merely subjective but is 

Thrp fimavo'As than a.o>A.inRt fhft nnfmn nf 
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the subjective the notion of the self -existent simple which 
explicitly rejects all relation and all complexity and is the 
self-conserving real or monad. So then a double series 
comes out, the series of the reals as rejecting the sub- 
jective series, real atomism versus psychical atomism. The 
self-conserving function of the real is only the function 
of rejection, for which the real is neither the better nor 
the worse and so it is nothing real by itself. Yet here it 
gets a pseudo-objective character : it is the activity or 
energy of the real. On the other side the subjective idea 
is rejected, i.e., the definiteness of the idea is proved to be 
nothing and this predicament of being rejected, like the 
function of rejecting, gets a pseudo-definiteness as the 
conscious activity of the idea. This conscious activity of 
the idea would be called ' thought/ being more unreal than 
the idea and yet on that very account nearer the positive as 
the cognition of truth. In this negative or illusory region 
lies the concept of identity-in-difference. The reals are 
distinct as rejecting all relation and each idea is distinct as 
being rejected by a distinct real. But the energies of the 
reals, which are essentially illusory, have not the distinct- 
ness of the reals and hence would arise the notion of one 
energy or self-activity turning up many different energies. 
This objective self -activity again would be taken as 
negating a corresponding subjective self-activity, viz., 
a self-conscious self determining all cognitions of truth. 
Such then would be the illusory emanations of negation, 
the implications of the illusion of illusion in the first view. 
12. In the second view, negation being negated 
becomes not only definite but also 
5 ( th } e ^ WSS Positive. Only, this positive would be of a 
objective as co-ordi. ^jff eren t order from the positive of which 

tmte, of a single ^ * 

object.system and jj j s ^j ie negation. This positive being 

ninny minds, A 

of illusion is our ordinary subjective idea 
which is not to be disparaged as the ^nerely subjective, i.e., 
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as nothing at all. Here too this idea does not constitute 
the object : each of them is self -identical by being distin- 
guished from the other. We have nothing but particular 
negations in this view and the relations among these 
negations are of a different order from the relations among 
the positions. Not-A and not-B are like A and B distinct 
but not-A rejects A in a way different from that in which 
A rejects not-A. The idea is conscious of not being object 
but the object distinguishes itself from the idea by not 
being conscious. Hence arises the circumstance that an 
object is definitely related to other objects only. In the 
subjective region, two ideas are not the same though they 
know, i.e., consciously distinguish themselves from, the 
same object and so the definite objective relations need 
not be reflected in correspondingly definite relations of 
ideas. The ideas may have orders of their own which do 
not reflect the objective order at all : hence the distinction 
between true and false cognition. False cognitions would 
be relations of ideas without the definiteness of the rela- 
tions of things. Hence while we have the notion of a 
single system of objects, we cannot speak of the system 
of ideas as single, which as distinct from the single object- 
system must be regarded as many systems, many minds, 
each definitely related to other minds but indefinitely 
within itself and to the object-system. Yet the indefinite 
as such has no place in this view : definite cognitions and 
indefinite cognitions are alike definite as ideas, definitely 
connected with the selfs as unconscious substrata. 

13. In the third view, the illusion of an illusion is 

not only definite and positive subjective 

m (in), to the notion being but as the original illusion which 

of the identity of sub- . . . 

jective and objective, was pronounced subjective is turned 

of the known and the - . , . , . . , ., .. 

unknown. objective, the given is taken to be the 

identity of the subjective and objective. 

The distinctness of a particular given position and the 
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corresponding negation vanishes altogether: what is 
now taken as objective may appear to be subjective 
and this subjective again may turn out to be objective 
and so on indefinitely. It may be said that the 
objective at which we stop at any stage is only possibly 
subjective and has not yet been actually corrected. 
But every stage is believed to be contingent because 
there is no ground to believe that it is final. One 
may be uncertain whether it will turn out to be illusory 
but uncertainty or indefiniteness has no place either 
in this view or in the previous view. The uncertainty 
itself is here a definite negation of knowledge : the 
stopping at any object is a definite illusion or definite 
subjective being which is identical with the corres- 
ponding reality of absolute knowledge. Limit itself 
is posited by reason. All truth is hypothesis and all 
hypothesis is true: the particular truth which is 
not yet turned into hypothesis is only a hypothesis 
in relation to the absolute truth. Thus there emerges 
the identity-in-ditference of the given truth and its 
explanation. The given by itself is abstract thing- 
in-itself and the explanation by itself is abstract 
reason. Bach is the negation of the other and 
their synthesis is the concrete positive, the absolute 
Idea. 

14. In the fourth view, this synthesis of mutual 

negations is not positive at all. The manner in which 

the present actual stage of knowledge is 

View of the identity : , _ . A . 

of the known and un- resolved into a contingency in the pre- 

known criticised, . , , , 

vious view may not bo accepted as satis- 
factory. The difference between the problematic and the 
assertory statements that the present object may be 
illusory and that it is illusory may be felt to be an 
absolute difference ; and to coyer the defect by saying 
that all particularity must be resolvable into universality 
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*; 

may sound very much like a bravado. That uncertainty 
whether or not what is now believed to be real will 
turn out to be illusory either appears not to affect the 
belief at all or if it does, it points to a feeling 
of certitude about the unknowable which is stronger 
than all knowledge. To say that the feeling is itself 
the highest knowledge, that this uncertainty is what 
is reasonably to be expected will not remove the 
uncertainty itself. The uncertainty in fact deepens : it 
is uncertain whether we should begin philosophy with 
the assurance that uncertainty is necessary or with the 
uncertainty itself. 

15. This deeper uncertainty about the starting point 
of philosophy should, for all we know, be itself the start- 
ing point ; but meanwhile there may be 

Two compromisers J . . . . m . 

between views (m) attempts at compromise. The assurance 
and (u) of reason may be accepted along with 

the inexpressible negation of it. The positive may 
be taken along with the negative but as transcending it. 
On the one hand, Ideas of Platonic type may be believed 
to transcend a negative matter and yet to work with it, 
or on the other the unknowable or unknowables may be 
regarded as transcending all knowables and yet as posi- 
tively conditioning them. In either case a positive use is 
made of negation : it is either the matter that is formed 
or the real cause, never the bare nothing. There are 
those who object to all such positive use of negation, 
although they do not bring out the real implication of 
their objection, viz., that a negative use is to be made 
of negation. In the fourth view of negation then, 
what is 'not illusory' is the unknown of which we 
are aware by the absence of positive knowledge. Here 
the principle is uncertainty itself, the uncertain alterna- 
tion between the unknown and this awareness of the 
unknown. 
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16. It is this alternation which takes the form of the 
uncertainty whether philosophy is to start with the faith 

that all our finality or positiveness, all 

In view (iv). the first i , n , . A t 

principle is the unce,-. unique quality, all our present truth in 
^ct is explicable or necessarily to be 
^c u o; expected in respect of us as merely finite 
knowabie giv6n ' Beings w ^h ^is ver y halting and withal 
very assured form of omniscience, or 
with these inexplicahilities themselves. Neither the given 
nor the explanation, no positive in fact is the beginning 
or the process or the goal of philosophy. The identity of 
the given and the explanation, or of the objective and 
subjective is the last thinkable positive which alternates 
with negation. This identity (or reason) is a process and 
as such is itself a negation opposed to a transcendent 
negation. This latter negation may be indifferently called 
subjective will (or interest) constructing all truth, or vital 
impulse moulding a matter known only as its negation, 
or absolute will determining at once reason and Ideas. It 
is not the merely subjective of view (/), nor the subjec- 
tive co-ordinate with the objective of view (ii), nor the 
absolute reason of view (Hi). The negative use of this 
transcendent negation is religion which is the negation 
of philosophy and therefore also the true philosophy. 

17. Here also in the final stage, the first three views 
of negation may alternate. The first type would be the 

religion of nirvana, consisting in an 
The first three views absolute dissatisfaction with the definite 

reappear here. Nega- 
tion of negation is (0 dualism of truth and untruth. The 

negation, (ii) truth of 

all positions, (in) iden. negation of negation is itself negation, 

tity and mutual nega- . .^ 

tiou of all positions. the dualism of true and false is itself 
false. The second type would he the 
religion of absolute toleration, which is a dissatisfaction 
with all negation, an absolute pondemuation of the atti- 
tude in which any religion is declared to be false. The 
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negation of any religion is absolute negation and the 
negation of this absolute negation gives the absolute truth 
of all particular affirmations, all particular religions. The 
third type would present the faith in all religions being 
not only true but identical. The absolute negation and 
the particular absolute affirmations are mutual negations 
in identity. This identity and these mutual negations are 
then the terminal points of all philosophy. Either side 
is beyond the dualism of definite truth and untruth. 

18. Such is the logic of the manifoldness of truth. 
The pragmatist interpretation of this 
manifoldness makes philosophy subjec- 
tivistic and lo ic temperamental. We 
have endeavoured here to give an abso- 
lute, instead of a subjectivistic, interpretation. 



An Examination of the Ultimate Postulates 

of Morality 

BY 

S. 0. ROY, M.A. (LOND.) 

Philosophers have not used the term " postulate " in 
connection with morality exactly in the same sense, 
though there is an underlying unity among the various 
acceptations of the term. It may be useful to bring 
together at the outset the several passages from Kant on 
the one hand and from various English thinkers on the 
other, which explicitly state the nature and number of the 
ultimate postulates of morality. We shall then be in a 
position to restrict our enquiry to a determinate sphere. 

(1) Kant, in the " Critique of Practical Reason," 1 
speaks of Immortality, Freedom and the Existence of 
God, as being the postulates of pure practical reason, i.e., 
they are suppositions practically necessary or the requisite 
conditions for the obedience of pure will to the moral law. 

(2) Sidgwick 2 appeals to the postulates of God and 
future life as the only means of connecting virtue and 
self-interest. Our practical reason, he says, feels a vital 
need of proving or postulating this connection, if it is to 
be made consistent with itself. Its negation forces us to 
admit an ultimate and fundamental contradiction in our 
apparent intuition of what is reasonable. In want of such 

1 Abbott (4th Edition, 1889),p. 229. 

a Methods of Ethics (6th Edition), py^ 504-505. 

28 
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a postulate of moral order, we need not give up morality 
altogether, but we must give up the idea of rationalising 
it completely. Nay, he goes so far as to regard this 
reconciliation of duty and self-interest as a hypothesis 
logically necessary. 

(3) Dr. Ward 1 finding himself confronted by the 
dilemma " either the world is not rational or man does not 
stand alone and this life is not all," decides in favour of 
the postulates of God and future life, which alone, in his 
opinion, can save the rationality of the world, provide an 
adequate sanction for the suppression of egoism and 
guarantee the ultimate realisation of the moral ideal. 

(4) Professor Taylor, in his " Elements of Metaphy- 
sics," 2 sets forth two " ethical postulates," without which 
morality cannot maintain itself, and, without which moral 
life would become irrational, viz., (i) that the moral life is 
on the whole the happy life ; (it) that there is such a thing 
as social progress. He thinks, moreover, that both these 
conditions are shown by the actual experience of mankind 
to be fulfilled by the constitution of the real world. 

(5) According to Prof. Hobhouse, 3 the require- 
ments that the moral order is a rational order, and that a 
coherent body of ethical thought, whose internal cohesion 
is itself the ground and meaning of its validity, can be 
found, constitute a postulate of Rational Ethics. He finds 
in the idea that every individual is a member of a spiritual 
whole with a common life and general interest, an axiom 
which gives coherence to sympathies and susceptibilities 
that guide the moral life of the unreflective man. 4 



1 Realm of Ends, p. 421. 

* P. 386. 

3 " Morals in Evolution," Vol. II, pp. 219, 223. 

* I may notice in passing that Mr. F. W, Bussell in a paper on " Future of 
Ethics " (vide " Personal Idealism ") Ifeys down seven propositions as forming the 
weight of hypothesis which te ethical agent has to carry in the simplest moral act. 
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All these postulates are supposed to be " unproved but 
indispensable assumptions " which leing granted, our 
moral life seems to rest on a rational basis and without 
which the whole edifice of moral philosophy seems to be 
insecure, and the practical life of man reduced to a mere 
patchwork of hazards and compromises. Further, the 
postulates of Sidgwick, Ward and Taylor fairly well cor- 
respond to or are reducible to the Kantian postulates of 
God and Immortality. Prof. Hobhouse carries us a step 
further and states the conditions which ethics like any 
other science must observe and make its starting point. 
Kant, on the other hand, employs the term " postulates " 
in a significance different from that of the other thinkers 
referred to, and advances in support of his postulates, argu- 
ments which are not, I think, as convincing as some offered 
by the English thinkers. I propose therefore to confine 
myself in the main to the postulates of practical reason 
as treated in Kantian Ethics and to notice incidentally 
the contribution made by such English thinkers as 
Sidgwick, Green, Caird, Martineau and Ward towards the 
defence or the refutation of the grounds of those postulates. 
Before entering into a detailed discussion of the main 
subject, a few preliminary observations on the nature of 
Kantian postulation seem to be necessary. It was the 
general result of Kant's metaphysical investigation that 
necessitated the peculiar setting of the " Critique of 
Practical Reason." In the " Critique of Pure Reason," 
Kant maintained that we cannot theoretically demonstrate 
the actual existence of objects corresponding to the three 
Ideas of Reason, viz., soul, world in its entirety and God t : 
that they are regulative, not constitutive principles, which, 
though always furnishing an impulse to knowledge and 
holding out ideals or ends towards which that knowledge 
may aim, yet remain for ever problems to us, for we have 
no sensuous material adequate to fthem. Now Kant 



220 S. C. ROY 

clahns to have given objective reality to the ideas of 
speculative reason in the " Critique of Practical Reason/ 3 
While theoretical reason in its attempt to demonstrate 
the objective validity of these ideas involves itself 
in paralogisms, antinomies and transcendental ideal, 
practical reason, in Kant's view, with its unconditional 
moral law demanding necessary existence of the 
highest good possible in the world, postulates the 
possibility and even the objective reality of the three 
theoretical conceptions, though only from a practical 
point of view. It is to be noted that no knowledge of 
the nature of the world, soul or God is secured thereby 
but only the assurance of their existence, 1 so that what 
was formerly a problematic conception is now assertory, 
what was thought is now definitely known. 2 In other 
words we know that the soul, an intelligible world and 
God are but not what they are. 

Now the Kantian proof of the reality of the Ideas 
may be stated thus : It is a command of the moral law 
to promote the summum bomim, which therefore must 
be supposed to be possible and consequently also the 
conditions necessary thereto, viz., God, freedom, immor- 
tality. As the speculative reason can neither prove nor 
refute them, and as moreover the admission of their 
possibility is necessary in the interest of practical reason, 
the righteous man may say, " I will that there be a God, 
that my existence in this world be also an existence 
outside the chain of physical causes and in a pure world 
of understanding, and lastly that my duration may be 
endless." 3 The argument, however, is not based on 
inclination nor on a mere " will to believe" and we are 
not justified in assuming on account of what we wish on 

t Critique of Practical Reason, pp. 232-3 (Abbott). 

Ibid, pp. 199-200. ,. 

Jbid, pp. 2fM. 
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merely subjective grounds that the means thereto are 
possible or that its object is real, in which case every mad 
man's fancy would have a corresponding reality. It is 
rather based on the primacy of practical reason, on the 
practical need of assuming the existence of that which 
is the means of promoting what is objectively necessary 
and the principle that determines our judgment in this 
case is the foundation of a maxim of belief in a moral 
point of view, i.e., a faith of pure practical reason. 1 

Now, on this distinction between theoretical and 
practical reason and the primacy of the latter, I submit 
the following considerations : (a) Kant seems to under- 
rate the function of reason in its theoretical use, in hold- 
ing that it must wait upon the materials of sense for the 
objective validity of its Ideas. Even commonsense of 
mankind credits reason with a capacity of knowing super- 
sensible realities. The same reason which " comprehends 
the incomprehensibility " of certain truths, also furnishes 
us with "the eye of the soul" which sees spiritual 
objects. Being the faculty of the infinite, the uncondi- 
tioned and the absolute, it must necessarily transcend 
the sphere of our sense-experience, but though it is 
unable to represent to us the mode of existence of the 
noumenal realities, it gives us unmistakable assurance of 
their existence by the very nature of its activity, viz., 
that of transcending the limits of our sensuous experi- 
ence. And this is all that Kant accomplished by means 
of practical reason. 

(b) The conception of phenomena and noumena being 
correlative we can no more know the one apart from the 
other than know the subject without the object, or the 
right without the left. The very use of the term 
* appearance ' implies the existence of something real, 



Ibid, p. 244. 



222 S. C. ROY 

of which there can he an appearance at all. Nay, one 
might go a step further and say that the reality of the 
thing-in-itself, of the noumena is the ultimate presup- 
position of all knowledge and is the one, positive demand 
of our reason, while the notion of phenomena or appear- 
ance is only negative and derivative, pointing to the 
imperfect and inadequate apprehension of that reality 
on the part of the finite conscious subject. 

(c) It is difficult to conceive that we should have a 
faculty which gives rise to Ideas that are no more than 
empty notions and which makes us subject to " necessary 
and constitutional illusions." l 

(cl) The capacity or incapacity of theoretical* reason 
to deal with any object or class of objects must itself be 
judged by reason, and a reason that aims to discover only 
what seems, not what is and why it is, would be a poor 
thing for us men to be proud of. 2 

(e) As Hegel sarcastically puts it, " Kant's position 
amounts to asserting that a man cannot know himself 
because he cannot take his self, or ego in his hands and 
see it and smell it." t<J 

(f) Even the objective reality ascribed to the Ideas 
by means of practical reason is only a postulation or a 
positing which theoretical reason is as much justified in 
making, because it is one of its functions to see to the 
interests of morality and religion as well as of logic and 
metaphysics. The so-called moral proofs are no less 
theoretical than the teleological. 

{#) The ethical postulates create an untenable 
distinction between knowledge and belief. A belief 
as Dr. F. C. S. Schiller 4 says, which is foredoomed to 



1 Flint's Agnosticism, p. 1(54. 

2 J. CaircVs Introduction to the Philosophy of Religion (1880), p. 4. 

3 Quoted in Flint's Agnosticism, p. l70. 

4 ^Personal Idealism fcxioms as Postulates. 
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remain a mere belief soon ceases to be acted upon ; either 
the progress of knowledge will render the practical belief 
impossible or will prove its truth. We cannot act as if 
the existence of God, freedom and immortality were real, 
if at the same time we know that it is hopelessly inaccess- 
ible and indemonstrable. 

The real implication of the Kantian doctrine of the 
primacy of practical reason seems to Ine to lie in the 
fact that conation is the source of faith and cause of 
knowledge. As Ward ] says, " experience is the process of 
becoming expert by experiment ; what we learn takes at 
first the form not of theoretical propositions, but of practi- 
cal maxims which are thought of not as true, but as 
useful. Our life is primarily active and hence it is that in 
striving for what is good, we learn what is true." It is 
therefore natural that the Pragmatists should make capital 
out of Kant's theoretical agnosticism and practical faith. 
Schiller 2 for instance accuses Kant of " boldly encroaching 
and trespassing on the forbidden domain of the 
unknowable and returning thence laden with rich spoil'' 
of God, immortality and freedom, and holds that we 
must choose between theoretical and practical reason, for 
either the subjects of ethical postulates are not valid at 
all or they are the foundation of the whole theoretical 
structure. " To be consistent, Kant should have said 
that it is our practical activity that gives the real clue to 
the nature of things, while the world as it appears to 
theoretical reason is secondary, in which case, the whole 
of the Critique of Pure Reason should have been re- 
written." It was, however, far from Kant's philosophical 
position to lend support to the pragmatic conception of 
truth and I think he himself moved in the right direction 
when he suggested that it is one and the same reason that 
operates in the theoretical and practical sphere. 

1 Kealm of Ends, pp. 413-4. - Personal Idealism. 
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.Before leaving this section, a few words on the 
relative importance given by Kant to the position of the 
three postulates may not be out of place. There are 
some passages where all the three postulates seem to 
centre round the conception of the summnm bonum ; e.g., 
" This (i.e., the summum bonum) is not possible without 
presupposing three theoretical conceptions, viz., freedom, 
immortality and God. Thus by the practical law which 
commands the existence of the highest good possible in 
the world, the possibility of those objects of pure specu- 
lative reason is postulated and the objective reality. " l 
Again, " I must suppose its possibility (i.e., that of the 
highest good) and consequently also the conditions 
necessary thereto, viz., God, freedom and immortality." 2 
But in other places, Kant expressly gives primacy to 
the idea of freedom and regards it alone as the condition 
of the moral law, the ideas of God and Immortality 
being "not conditions of the moral law, but only condi- 
tions of the necessary object of a will determined by 
this law." Thus in the preface to the " Critique of 
Practical Reason," we are told that " inasmuch as the 
reality of the concept of freedom is proved by the apbdic- 
tic law of practical reason, it is the keystone of the 
whole system of pure reason, even the speculative, and 
the possibility of other concepts (as those of God and 
immortality) is proved by the fact that freedom actually 
Exists, for this idea' is revealed by the moral law. Free- 
dom, however, is the only one of all ideas of speculative 
reason of which we know the possibility a priori, because 
it is the condition of the moral law which we know." 3 
What is more, we find in the " Critique of Judgment," 
that he includes the Idea of Freedom among the things 



1 Abbott's Trans,, p. 231. 
* P. 240,. 
IbuJ, p. 88. 
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fcf fact, i.e., objects for concepts whose objective reality 
*can be proved. " There is one rational idea which also 
<comes under c things of fact ' ; this is the idea of freedom 
whose reality regarded as that of a particular kind of 
causality may be exhibited by means of practical laws 
of Pure Reason and conformably to this in actual action 
and Consequently in experience." l Again, " freedom is 
the only concept of the super-sensible Avhich proves its 
objective reality in nature by means of the effects it can 
produce there." 2 

It will be therefore more in consonance with the 
trend of the Kantian Ethics to take up the discussion of 
the postulate of freedom first and then to pass on to the 
postulates of immortality and God, which the two 
^laments in the conception of the summum bonum require 
as their necessary conditions. 

As to the nature of the criticism I wish to direct 
upon the postulates, it is sufficient to indicate that I 
shall not consider their physical, physiological or theo- 
logical aspects except as they bear upon morality, but 
shall mainly discuss the inner consistency of the Kantian 
presentation of the problems and try to find out how far 
they are morally necessary, and what implications of 
permanent value they may be said to possess. 

The Postulate of Freedom. 

Kant's conception of freedom is beset with insuperable 
difficulties, not only because of the ambiguity attaching to 
the term, but also as regards its relation to the empirical 



1 Bernard's Trans., pp. 405-6. 

2 Ibid, p. 413. We are bonnd to ask why the same mode of proving the reality 
of an object through the effects produced by it in experience should not be extended 
in other cases, e.g., the demonstration of the survival of human soul through experi- 
ments by the Psychical Research Society or of the existence of God on the strength 
of mystic experiences and conversions of born and confirmed villains as recorded in 
the hiitory of religions. 

29 
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notion of nature-necessity and to the postulate of God, 
Sidgwick l had long ago drawn attention to the fact that 
Kant confounded two different meanings of the same word 
in connection with morality. When we speak of a man 
being free, we may mean either of two things : viz., (1) 
that he acts in accordance with reason and is not a ' slave 
of passion 'or (2) that he is free to choose between good 
and evil. Now Kant uses the word in the 6 rational' or 
'good' sense in cases of proving the possibility of dis- 
interested obedience to the moral law as such, independent 
of sensual impulses, Avhile in cases of attaching moral 
responsibility or moral imputation to human actions, he 
employs the term in the second or c neutral ' sense. That 
the two meanings are equally important is undeniably 
shown by the fact that while Kant explicitly desires us to 
interpret the postulate of freedom in the former sense, 
Martineau, 2 on the other hand, contends that only the 
second meaning can make it a necessary condition of 
morality. Let us consider the validity of each position. 

" Will," says Kant, 3 "is a kind of causality belonging 
to all human beings in so far as they are rational, and 
freedom is the property of such causality so that it can be 
efficient independently of foreign causes determining it." 

Now (1) causality as we know it in the empirical 
world involves a relation of two phenomena, cause and 
effect, and that which is a cause in relation to one event 
is an effect in relation to another event, so that each is 
determined by the other. But here we are to conceive 
a cause that is not at the same time an effect, i.e., a 
free cause, which y^t determines effects in the pheno- 
menal world. Kant was compelled perhaps by the 
limitation of language to use the same term to denote 



Methods of Ethics, Appendix. 

Study of Religion, Vol. II, Bk. Ill, Ch. 2, 1. 
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bhe relation between a phenomenon and a phenomenon 
and that between a phenomenon and a noumenon. 

(2) "By foreign causes Kant means not only external 
objects of sense, but also desires ami inclinations that 
arise, as it were, within the life of the self-conscious 
subject. Here Kant was labouring under the notion that 
ill desires aim at pleasures, and that because they affect 
the agent in so far as he is a member of the sensible 
world, they cannot give maxims fit to be universal laws 
for all rational beings. No doubt as a refutation of the 
hedonistic position, Kant's insistence on the non-sensuous 
determination of the will of a rational being was perfectly 
justified, but modern Idealism has abundantly made it 
clear that even in desiring an end, the self-conscious 
subject is not making himself a slave to a foreign 
cause, but is determining himself, however imper- 
fectly, according to the law of his own being, in 
so far as he seeks satisfaction of his self in that end. 
Indeed Kant himself makes an advance in this direc- 
tion in passing from the first abstract and formal mode of 
the formulation of the moral law to the more concrete form 
of the third formula. What is more, we find him stating 
almost in the words of Plato that " every rational being 
desires only the good or at least desires everything sub 
ratio botii, i.e., desires something because he represents it 
to himself as good" 1 and not vice versa. But his 
formalism was too strong and he returns to it saying that 
though the object of every volition is a good, the motive 
or the ground of its determination must be froe from all 
material principles. (3) Again, this transcendental free- 
dom is not to be explained by the study of the nature of 
the soul or of the motives of the will like any psycholo- 
gical property. 2 Kant makes a complaint against 



1 Abbott's Trans., p? 150, noto. 
a Ibid, p. 187. 
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empirical philosophers who in trying to find the deter- 
mining physical cause of an action within the subject 
himself (.</., in an idea] " deprive us of the grand revela- 
tion which we obtain through practical reason by means of 
the moral law, viz., that of a super-sensible world." 1 The 
so-called " psychological freedom, 5 ' Kant urged, involves 
physical necessity. So do the mechanical causality of 
a clock or a projectile as well as the spontaneity of animal 
plays, flowing of the stream, and blowing of the wind, 
to each of which Schopenhaur later on ascribed will. 
Kant's conception of freedom therefore means indepea- 
dence of everything empirical and of nature generally, 
whether it be an object of internal sense considered in time 
only or of external sense in time and space and is to 
be equally distinguished from the action of automaton 
materiale and automaton spirit uale. 2 

We shall see presently how far this transcendental 
or absolute freedom, as opposed to "psychological and 
comparative " freedom, can render the moral law and 
moral imputation possible at all and how; far it can be 
reconciled with the mechanism of nature. 

(4) The predicate " independent of foreign causes " 
is however only a negative characteristic of freedom, and 
if left to itself would lead to indeterminism or motiveless 
choice. It was far from Kant's position to assert that the 
free will is lawless. On the contrary, he defines it as a 
causality acting according to immutable laws. 3 In its posi- 
tive aspect, therefore a free will is autonomous^ being in 
every action a law unto itself and acting on no other 
maxim than that which can also have as an object itself as 
a universal law. Free will and will subject to moral laws 
are one and the same thing. Let us pause to consider the 
implications of this positive determination, (a) It is obvious 

i) 

1 P. 187, 2 P. 189. 3 Pp. 65-6. 
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that Kant is hero giving expression to a vital demand of 
our morgl consciousness that the moral law should not 
be an external authority, exercising constraint from 
.outside but rather be a law of our own giving so thstt in 
obeying it, we are conforming to our own self. On tlje 
other hand, this law must not be based on our personal 
idiosyncrasies or private ends, but on our rational nature, 
which is universal, and objective, .and which therefore we 
share with all rational beings. This seems to me the 
elements of truth in Kant's conception of rational free will. 
(6) When however we enquire whether all actions 
of rational beings are free, or if not, how it comes about 
that a free agent makes himself a slave to hk natural 
impulses, we are confronted with difficulties and inconsis- 
ie^cies that cannot be surmounted. "Every rational 
being/ 5 says Kant, "has the idea of freedom and acts entire- 
ly umler that idea." * This seems to imply that the ageat 
is acting freely even when yielding to natural passions and 
evil desires, in which case freedom of will must be inter- 
preted to mean a capacity to choose between alternative 
odarses of action, and Kant's conception of it as will cop- 
forming to the law of reason must be abandoned. To save 
himself from this difficulty, Kant could have recourse to 
either of two alternatives: (1) that the act done from the 
motive of passion or from heteronomy of will is done only 
mechanically or physically so that the agent is not con- 
scious of himself as doing the act; or (2) that the conscious- 
ness of freedom exercised in sensuously determined actions 
is not a positive faculty, but a privation or defect. 
seems at times to adopt now one of these alternatives 
now the other, though he is more explicit in regard to the 
letter. The distinction between the noumenal or inteUi- 
gible self and the phenomenal or sensible self, may be 
construed to mean that in morally good actions the subject 

1 P, 67. 
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is 'conscious of his true selfhood, while in wrong-doing or 
evil choice, he is determined by natural occurrences, like 
any other animal or thing in the phenomenal world, and 
therefore cannot be said to possess a self at all. But this 
alternative is somewhat obscured, as we shall see, by Kant's 
application of the noumenal and phenomenal categories to 
one and the same action and to one and the same subject. 
As regards the other alternative, there is a passage in his 
Principles of Jurisprudence (I quote from Caird) which 
runs thus: "The freedom of the will cannot be defined as 
the capacity of choosing to act for or against the law, 
though in will as the empirical phenomenon of freedom 
we find plenty of examples of this, for freedom (as 
known through the moral law) has only a negative charac- 
teristic, viz., that we are not forced to action by sensuous 
motives. We cannot theoretically exhibit this character- 
istic in positive aspect as the faculty of man as intelli- 
gence to lay compulsion on his sensuously determined 
will. Freedom in reference to inner legislation of reason 
altine is a faculty* or power; the possibility of diverging 
from this law is a defect or want of faculty." But this is, 
as Caird 1 says, only an evasion, rather than an explanation 
of the problem, for how can a defect of freedom be pro- 
duced in the subject whose essential nature is freedom 
except by the exercise of that freedom ? 

The difficulty is enhanced by the fact that Kant 
admits elsewhere that natural inpulses can belong to our 
nature as rational beings and determine our will only 
in sofa/t* as we take them up into our maxims of conduct? 
In other words, a rational being can be determined 
by sensuous impulses only if he has himself through 
his own action determined himself thereby. Again in 



1 Critical Philosophy*of Kant, Vol. II, pp. 255-0. 
Abbott, pllv 327-8. 
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his " Religion within the bounds of Mere Reason/ 1 
Kant 1 says, "the source of the bad cannot lie in any 
object that determines the will through inclination or 
in any natural impulses, but only in a rule that the 
will makes for itself for the use of its freedom, i.e., 
in a maxim. If this ground were not a maxim ultimately 
but a mere natural impulse, the use of freedom would be 
reduced to determination by natural causes, which is 
contradictory/ 3 For this reason Kant regards the disposi- 
tion for good and bad to be innate in the species and yet 
ascribes the authorship of good and bad actions to the 
individual. But how a free will can be affected by natural 
laws and how it can take up sensuous impulses into its 
motive and make itself thereby unfree is a problem which 
remains for Kant an inexplicable mystery, and he can only 
refer us to the fact that every rational being is a member 
at once of two worlds the noumenal and the phenome- 
nal, to which we now turn. 

(5) Man, says Kant, stands on the confines of two 
worlds. He is at once a member of a super-sensible order 
and of a sensible system of nature. As a " homo-noume- 
H0ft"heis essentially free, completely self-determined, 
and yet as a " homo phenomenon " his actions are subject 
to physical necessity. 

From the latter point of view, we might with an 
adequate knowledge of his motives and circumstances 
predict his future conduct in all possible cases with as 
much precision as in case of a solar or lunar eclipse, 2 and 
yet from the former point of view, even a thief may say 
that he might have left his immoral action (theft) undone, 
This consciousness of what c might have been ' or * ought 'to 
have been ' done, as opposed to what has been done, is 
according to Kant both a proof and $ result of moral 
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freedom. "I ought, therefore I can" is a formttla 
expressing the same truth. 

Now let us examine the validity of the Kantian cOte- 
eeption of the two-fold nature of man and the antithesis 
between the two worlds and see how far his meaning df 
freedom is compatible with them. 

(i) A free cause whose efficiency does not interfere 
with the mechanism of nature is merely super-imposed ab 
extra or in an arbitrary manner. As Martineau says, 
such a freedom might be a mere subjective form of du 
faculty of will, so that its objective reality is mere appear- 
ance or illusion, just as space though a subjective ftfrih 
of our sensibility, appears to be outside us. In that dase 
freedom is empty and un-meaning in isolation from mate- 
rial contents ; but whereas in perception both form and 
matter are within the sphere of sense, here we have the 
form in the noumenal world and the matter in the pheno- 
menal world, and no manner of schematism can bridge 
the chasm between the two. As we have already Said, 
Kant is vainly trying to express the inexpressible in 
applying the function of causality to a noumential 
agent. 

(it) It is impossible to save moral responsibility and 
moral imputation on this view, (a) After making all 
possible concession to the Naturalist, Kant turns to 
' something more ' which remains over after the necessary 
causation has done its utmost in explaining the taofftl 
phenomena. Guilt and remorse, for example, inseparable 
from a wrong action, can be accounted for as other than 
the necessary causality of the sensible world. But ottce 
admit that a man is in any sense a member of the 
phenomenal world and the whole sphere of morality 
comes under the sway of Determinism : and guilt, 
remorse and obligation will receive an explanation 
on the naturalistic a^nd evolutionary basis as any other 
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psychological property, without any necessity for a super- 
sensible region of the 'free causality 5 in the will. 

(b) A rational being, we are told, can justly say of 
every unlawful action that he might have. left it undone, 
although as appearance it is sufficiently determined in the 
past and is therefore absolutely necessary. Juridical 
sentences of conscience also do not take into consideration 
the lapse of time because, " in reference to the super- 
sensible consciousness of its existence (freedom) the life 
of sense is but a single phenomenon, which must be 
judged not according to physical necessity but according 
to absolute spontaneity of freedom." l 

If, however, the absolute spontaneity in question does 
not, like that of plants and animals, admit of deviation 
from a determinate course, i.e., is only one-sided, we can 
no more praise a saint or blame a sinner, than we can 
extol the meekness of a lamb or reproach the ferocity of 
a tiger. If, on the other hand, freedom is equally exerted 
in a moral or immoral action then also the praise or 
blame attached to it loses its value in each case, for the 
action only takes place in time or in the phenomenal 
world, while the real noumeiial agent of both the moral 
and the immoral actions is above time. Moreover, it is 
impossible to reconcile this timeless life of the moral 
agent with the conception of moral progress which must 
be a process in time, as wo shall see in connection with 
the postulate of immortality. Another difficulty raised 
by Kant himself will be discussed later on in reference 
to the postulate of God, olz., how God being the Creator 
of man can escape the responsibility for the sins of 
his creatures. 

(<?) Again, a born villain, Kant holds, is justly re- 
proached as guilty "because whatever springs from a 
man's choice (as every actio/i intentionally performed 

1 Pp. 102-3. 

'so 
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dOes) has as its foundation a free causality which from 
its early youth expresses its character in its manifesta- 
tion." 1 But if freedom of wrong choice is " a defect or 
Want of faculty " 2 how can we morally blame a wrong- 
doer any more than a blind man ? 

(Hi} The formula "I ought, therefore 1 can 55 is 
rather ambiguous. Kant traces the genesis of the con- 
sciousness of " ought " or obligation to the partnership of 
two spheres in the same consciousness. Were I entirely 
a member of the world of intelligence all my actions 
would conform to the moral law. Were I on the other 
hand a member of the sensible world alone my actions 
would be entirely determined according to the natural 
laws of phenomena. It follows, therefore, that " I will " 
of the noumenal ego, combined with "I cannot" of the 
sensible ego gives rise to the " I ought " of the. moral 
agent. Now it is clear that the agent that declares "I 
can because I ought" has already identified himself with 
the noumenal world, while a moral subject who is yet 
under the bondage of sense would say " I cannot though 
I ought." 

At this point we may reconcile the two meanings 
of freedom insisted upon by Kant and Martineau respec- 
tively. The "self" that imposes the law is indeed free 
in the Kantian sense, but the "self " that pbeys is "free" 
in the sense that it has a power to conform or not to the 
moral law. In other words, it is in virtue of the capa- 
city to choose between good and evil which I possess, that 
I can recognise the ought at all and it is in the virtue of 
my consciousness of ought as self-imposed that I discover 
my freedom of legislation in a Kingdom of ends to which 
every rational being belongs as both the subject and 
the sovereign. 



1 P. 194. Supra, p. 18. 
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Thus with the acceptance of Martineau's meaning of 
freedom we reject Kant's empirical determinism in 
human conduct and with the retention of Kant's view of 
freedom as self-legislation in a possible Kingdom of end?, 
we shut the door against Indeterminism. This leads us 
to a consideration of the traditional controversy between 
Freewill and Determinism, which occupies so large a 
space in English Ethics. (1) The Doctrine of Necessity, 
to which Kant fell a victim in his treatment of the 
phenomenal ego, fails to recognise that it is in ourselves 
as active or efficient that the source and primary meaning 
of "cause" is to be found. To quote Ward l " It was not 
till deeds were done that men talked of fate, and then 
falsely projecting the fixity of the past into the future 
and reflecting it back again, they denied the very source 
of the idea of fate itself by denying real freedom or 
personal initiation altogether." Nay, we may go further 
and say that freedom is a fact of experience not only in 
human conduct but in the entire world of organised 
beings. "Life is the death of all natural philosophy " 
(Ward's 2 quotation from Kant) for life is the capacity to 
act or change according to an internal principle. As 
Bergson 3 says, the entrance of life in the world is equiva* 
lent to the introduction into it of something that encroaches 
upon inert matter, an element of indeterminism or 
unforeseen-ability. Ward even claims to extend the sphere 
of freedom to what we call inorganic nature and resolves 
the latter into a plurality of conativc individuals aiming 
at self -conservation and self-betterment. The " Universal 
law of causation" becomes then only a methodological 
assumption justified by its practical usefulness, and 
cannot usurp the place of freedom which is a fact. 

1 Realm of Ends, p. 271. 

* Ibid, p. 75. 

s Hibbert Journal, Oct. 1911, Lrtfe and Consfiousness, p. 34, 
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* (2) The relation of cause and effect holds good only 
among objects of our experience and it is an error to 
apply it to the relation between the subject of all experi- 
ence and his modes of activity, for the agent in determi- 
ning himself by a motive or the idea of a personal good 
is not submitting to something foreign or external to 
himself. 

(3) "Freewill has been wrongly confused with Inde- 
terminism or motiveless choice. Because a man is free, 
it does not at all follow that his future conduct must be 
wholly incalculable. On the contrary, a motiveless will, 
as Caird shows, is another name for the will that is a slave 
to caprice. We may say with Martineau ] that "all 
necessity is uniformity, but all uniformity need not be 
necessity" for the uniformity of conduct may be due to 
the self-determination of a conscious subject. Or as 
Green puts it, actions may be necessary without the agent 
being a necessary agent. 2 

(4*) No doubt, this freedom of self-determination is 
equally exercised in good and evil deeds, but without such 
a capacity there would be no meaning in ascribing merit 
or blame, the sense of guilt or remorse to the moral agent, 
and responsibility would reduce itself to mere punishabili- 
ty. In fact, Determinism takes away the zest from man 5 s 
moral endeavours and has a demoralising effect on the 
agent, as is confessed in so many words by Mill and 
Sidgwick. Again, if man is but a part or product of nature, 
as the Evolutionists would have us believe, the precept 
" Live according to Nature " is either tin-meaning or 
superfluous as Mill and Huxley admit. 

On these grounds we cannot agree with Sidgwick, Leslie 
Stephen, Taylor and Russell who hold that the metaphysi- 
cal validity of freedom of will is not important for Ethics. 



1 Study of Religion, Vol. II, p. 203. 
- Prolegomena to Ethics, 109. 
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may state the ethical implication of the postulate of 
freedom in the following words : Freedom in MartineauV 
sense is the basis and freedom in the Kantian meaning is 
the standard of morality. We have freedom of self-deter- 
mination in order that we may realise the freedom of reason. 
It is because man is not part of nature but has a spiritual 
principle within him that he can distinguish between 
the " desired " and the " desirable/ 5 " is " and ought/ 5 
and it is because of the consciousness of this distinction 
that he is realising his freedom from the natural impulses 
and passions within him, from the control of natural forces 
without him and giving objectivity to a Kingdom of ends 
where the will of all rational beings may be regarded as 
legislative. 

Immortality of tlie Soul. 


The next two postulates of morality follow according 

to Kant from the two-fold conception of the Summum 
"Bonnm. Immortality results from the practically necessary 
condition of the duration adequate to the complete fulfil- 
ment of the moral law or virtue, which is the supreme 
good, while the existence of God is the necessary condi- 
tion of happiness exactly proportionate to morality, i.e., of 
the perfect f/ood. These two postulates are so intimately 
related to each other that it will not be possible to observe 
a strict line of separation between their treatments. 

The Kantian argument for immortality runs thus : 
Perfect accordance of the mind with the moral law or 
holiness is not possible for a rational being in the sensible 
world at any moment of his existence. It can be found 
only in a progresses ad infinitum towards that goal and 
this endless progress is possible only on the supposition of 
an endless duration of the existence and personality of 
the same rational being/ 

^ Abbott, p. 218. ~ ~~ 
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-Now (1) what is it that led Kant to deny the possibility 
of attaining perfection of holiness on the part of man ? 
It was his sharp antithesis between desire and duty, 
between the particular matter of an action and the 
universal form of the moral law under which it has 
to be subsumed, or rather between the sensible ego 
and the intelligible ego. He finds not a single example 
of disposition to act from pure duty in the wholfc 
human history, because behind all dutiful actions of good 
men there always lurk some motives of inclination or 
desire, some end OF object in view. The moral law 
demands on Kant's view that an action should be done nofc 
only in accordance with, but for the sake of, duty. In 
other words, the universal form of legislation should itself 
be the determining principle of the will. But as we have 
seen, desiring an end ifcin no way inconsistent with the 
morality of an action if the end is a form of self-realisa- 
tion. As every action is particular, a will that is simply 
universal and desires no particular end cannot step into 
the practical sphere at all. It was the abstract way in 
which Kant conceived passion and reason that accounts 
for his regarding them as being always in an asymptotic 
relation. 

(2) Granting, however, there is an inherent discre- 
pancy between our sensible and rational natures, we can- 
not ever begin the task of realising the moral ideal, far 
less bridge the gulf by an endless progress. Even an 
infinite time, as Caird says, is not enough for realising an 
impossible task. No rational being will choose for himself 
a rain pursuit after an unattainable end. On the other 
hand, if there is no intrinsic opposition in human 
nature to render perfection impossible, then it must be 
capable of attainment even in this life, at least for 
exceptionally good men, and there is no raison d'etre of 
immortality. 
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(3) Immortality is inconceivable for the noumenal 
ego which is not in time. Are we to understand that just 
as the phenomenal ego is necessarily determined while 
the noumenal ego is free, so also the endless progress 
only applies to the former, while the latter is eternally 
perfect ? Again if the phenomenal ego is to remain 
for ever subject to limitations of sense and time, are we 
not for ever debarred from any knowledge of super- 
sensible or noumenal Ideas of Reason ? The union in the 
same consciousness of the double nature of being in time 
and not in time, being imperfect and yet perfect, is 
un-meaning. 

(4) There is no guarantee that man, who is depraved 
by nature, will have an unbroken continuance of the pro- 
gress which he has made from the worse to the morally 
better, as far as we can judge from earthly experience 
which tells us of the falls and transgressions of virtuous 
individuals as well as of the decline and degeneration of 
prosperous nations. 

(5) " The Infinite Being," says Kant, 1 " to whom the 
condition of time is nothing, sees in this to us endless 
succession a whole* of accordance with the law, and the 
holiness which His command requires is to be found in a 
single intellectual intuition of the whole of the existence 
of all rational beings." But this is, as Caird says, at 
once to assert and deny the condition of time, i.e., to say 
that what for God is eternity is for us endless time, and 
that in actual experience, we have to traverse that time 
in order to realise that moral law in ourselves. Immor- 
tality then reduces itself to a phenomenal appearance, a 
way in which we are obliged to represent that which we 
cannot possibly think, viz., the eternal realisation of good- 
ness in every act of will of the rational being. 

1 Abbott, p. 219. 
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Equally faulty is the argument for immortality as 
presented by Green, who says, " a capacity in a self- 
conscious personality cannot pass away, for it is not a series 
in time and the fulfilment of its capacity in an end cannot 
involve extinction because the conviction of an end is 
founded on the idea of absolute value in a spirit which 
we ourselves are." 1 But if that which is not a series in 
time cannot be extinguished, how can it be abiding or 
progressive ? If we are " reproductions of an eternal 
consciousness " we must be eternal, it may be said. But 
the self-conscious individual does not partake of the 
nature of the eternal qua individual. Again, as Sidgwick 
points out, two meanings of " eternal " must not be con- 
fused. If we are " eternal " in the sense of beins? " out of 

\j 

the time series " could we be also eternal in the sense of 
"perduring through all time?" 2 

Ward following Hotfding regards eternity " not as a 
prolongation of time, but as an expression of the perman- 
ence of nature during the alteration of time. 55 " We live 
in eternity," says he, " in the midst of time."'* But the 
same might be said about all plants and animals, and that 
does not help us about immortality. Moreover, if God 
and man are co-eternal, as he thinks, both being function- 
ally related to and manifesting their nature in the 
natural and temporal process of the world, how could we 
attribute endless progress to the latter, and infinite perfec- 
tion to the former ? To be consistent, Ward has to 
admit that man too has a perfection of his own here and 
now, and that even God's perfection is not statical^ but 
active. But this is an untenable position. If man is in 
a way perfect at every stage of his development (as a 
plant or a flower is) what on earth does he require a,n 



1 Prolegomena to Ethics, 189. 

a Ethics of Green, Martiueau and Spencer, p, 51. 

3 Realm of Ends, Appendix IV, p. 475. 
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immortal life for ? If it be said that he needs progress 
from human perfection to Divine perfection, we reply 
that it is impossible for man to be "perfect" in a sense 
in which God is perfect without ceasing to be finite and 
human. Again, if there is a progress in perfec- 
tion, as distinct from progress towards perfection 
and if God as well as his morally good creatures have to 
attain the former, we do not know where the journey is 
to end and where the abiding rest is to be found. 

There is yet another set of reasoning by which 
the English thinkers in particular try to uphold the 
postulate of Immortality. They are under no delusion 
about the eternal conflict between flesh and spirit, 
between desire and reason, which, according to Kant, 
prevents us from attaining holiness on this earth. 
They have, on the contrary, convincingly demonstrated 
that the universal rational nature of man can only be 
realised in and through particular desires and actions 
and that even the animal appetites are or may be made 
organic to the spiritual principle in us. But what they 
cannot explain on the basis of mundane experience is 
the wide discrepancy between the infinite capabilities 
of the human spirit and the short tenure of earthly exis- 
tence allowed for their realisation. Green, Martineau, 
Caird and Ward appeal to the same form of argument in 
different words. Thus Martineau speaks of " the Vatici- 
nations of our intellect," 1 and Caird, of an "inexhaustible 
spring of life contained in the principle of morality which 
is universal " 2 as pointing to immortal existence. Ward 
says, " man's capacities are not worked out here ; hence 
death in not an end 5>3 and he thinks that apart from a 
future life the moral ideal which places the highest good 



1 Stndy of Religion, Vol. II ; Bk. IV, Oh. III. 

2 Critical Philosophy of Kant, Vol. II, p. 308. 
* Realm of Ends, p. 409. 
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of 'each in the highest good of all and with which the best 
of men identify themselves would be irrational. 

Now (1) there is a common error into which all these 
thinkers seem to have fallen. An ideal as such is 
always an ideal, Avhich may subsist in a world of 
universals, but can never exist in time, without 
ceasing to be an ideal. To say that human beings have 
ideals which are being elsewhere realised is just to com- 
mit the fallacy of hypostatising abstractions. (2) We 
have only to specify the form in which such an ideal is to 
be realised, to see the shallowness of this expectation. 
The moral ideal that we pursue is essentially human and 
has reference to the needs of human society and its reali- 
sation means the realisation of a kingdom of Heaven on 
earth where the good of each will be the good of all 
and perfect harmony will prevail between man and 
nature and between the varied interests of man. The 
infinite knowledge and love and good will that we 
aspire after, can only be conceived of in respect of indi* 
viduals existing in such a society. Carry this moral 
ideal to a transcendental sphere and it becomes emptied of 
all meanings and contents, just as an individual who is 
cut off from all relation to any society becomes an abstKac- 
tion. Nothing but egoism or an inverse form of Hedo- 
nism can lead us to believe that while death and disease, 
sin and error and a hundred other physical and moral 
evils prevail on earth wo shall start after death a new life 
which will bring us nearer to perfection and by a shorter 
cut. To take a concrete example : if a Shakespeare or a 
Kant left his work undone in this life, are we to conceive- 
them as writing dramas or critical philosophies now for 
the denizens of Heaven ? (8) The ideal itself is progressive, 
and that which is ideal in one age or society is a realised 
law or custom or institution in another age or society. No 
doubt a final end or % the highest good casts back at every 
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stage of development its revealing light and is the inform- 
ing spirit of all progress, but that end is in the process of 
realisation on earth. The history of mankind is but the 
history of the increasing realisation of the purpose that 
runs through the universe. Nothing is gained by imagin- 
ing that the spirits of the primitive men who died thou- 
sands of years ago or of the American savage tribes who 
are dying to-day have attained or will attain in the other 
world the degree of culture and moral goodness which a 
modern civilised adult possesses. (4) It is impossible for 
God to give full scope for the realisation of all the aims 
and aspirations of man without abdicating His throne and 
sceptre, for even Carlyle's " shoeblack " would demand to 
be the unrivalled Monarch of God's infinite universe. In 
other words, the infinite perfection which immortality is 
to secure us cannot be attained by man without ceasing 
to be a finite individual and this is impossible, for there 
cannot be two infinite beings or Gods. (5) Asa matter 
of fact, the moral demand for immortality is the result of 
a crude view of human nature and destiny, which obtain- 
ed some plausibility before the theory of evolution was 
formulated. When man was supposed to be inherently 
depraved and when the evils and imperfections of 
existence were regarded as necessary and irremediable 
means of disciplining the children, of God to prepare 
them for a higher world beyond the grave, the need 
of a future life was potent, But with the progress 
of science and civilisation we are already in sight 
of a state of things on earth where man will become 
the master of the conditions of his own life, and of 
the growth of his mind, and will even wrest from 
nature the secret of life and death, when a better social 
organisation will allow each individual the opportunity of 
realising the highest and the best in him and everything 
will work for 'harmony. We now t see that none of the 
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evils that make human life miserable are inherent in the 
nature of man or of his environment, hut that moral and 
intellectual progress can prevent and cure them (including 
even death). In short, evolution teaches us how man 
coming from animal ancestry is marching towards a divine 
destiny and how earth is slowly but surely being trans- 
formed into heaven. We cannot picture this final stage, 
nor can we personally share in its glory, but the very idea 
of its possibility and the consciousness that we are 
working for such an end can fill us with joy and drive 
away the craze for a disembodied life. (6) The objection 
is often urged that this conception of immortality and 
perfectibility of the human race forgets the claims of 
personality on which morality is based and that every self- 
conscious individual is an end-in-himself and can never be 
used as a means. Par be it from me to deny that within 
certain limits we are ends-in-ourselves. Even plants and 
animals have certain amounts of self-sufficiency. But it 
is no more legitimate for a man to regard himself as the 
absolute end of the universe than for a child to grumble 
that he has not the perfection of an adult. Individuals 
in each generation receive their due share of recognition 
in this life and no more. The sweeper in the street is no 
less an end-in-himself than the Prime Minister of England, 
and yet one is relatively more a means than the other. 
Again civilised men have a greater mastery over natural 
forcrs than the savage races, who are rather playthings in, 
the hands of climatic and geographical conditions. The 
conception of end-in-himself is therefore only an ideal 
conception to which we approximate according to our 
moral and intellectual power. The Englishman of the 
40th century will be an end-in-himself in a higher sense 
than the Englishman of the 20th century. (7) The whole 
argument we are criticising rests on a false conception of 
self-hood. It is oyr over-much concentration on the 
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finite self as attached to a physical organism that leads us 
to ignore that the universal and infinite self which w.e 
want to realise through endless progress is not an indivi- 
dual possession of our own, nor of any of us, but a life 
which comprehends us all and which abides for ever, while 
the finite individuals come and go. We forget that moral 
progress is nothing but a greater and greater identification 
of our narrow, personal selves with the larger and higher 
purposes of the whole, with the over-individual ends and 
values as embodied in the family, the society, the state^ 
the Church, and so on. It is when we realise our unity 
and identity with this Infinite and Universal self that we 
find the stability and security of an immortal life here 
and now, in which, as John Caird l says, " our aspirations 
are changed into fruitions, anticipations into realisa- 
tions." When we thus partake of the Divine life by 
surrendering our soul to God, " the infinite ceases to be 
far off vision of spiritual attainment and becomes a 
reality." This is in accord with the experience of the 
religious people, whose one prayer is "Thy will be 
done, Thy Kingdom come," and not " Grant us an 
Immortal life," 

We have still to notice a third type of the moral 
argument for immortality, viz., the juridical or retributive 
argument. Martineau devotes a whole chapter entitled 
" Vaticinations of Conscience " 2 to the support of this 
reasoning. Sidgwick also finds it impossible to reconcile 
duty and happiness and to provide an adequate sanction 
for morality without a belief in the moral government 
of the universe, which involves according to his view 
the belief in the future life. Moreover, popular morality 
is largely influenced by this religious sanction. Now the 
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incpnsistency and inadequacy of this view will be appa- 
rent from the following considerations : 

(1) If every act of self-sacrifice secures a reward for 
the agent elsewhere, then it is falsely called self-sacrifice, 
and no credit can be attached to such an action. Morality 
then reduces itself to prudence. This conception of 
rewards and punishments moves in a Hedonistic plane 
and cuts both ways, for if the martyr renounces happi- 
ness on earth for enjoyment in Heaven, the sensualist 
may deny comfort in the other world for the sake of 
more certain and immediate pleasures of this life. If it 
be held that the rewards and punishments in a future 
life are eternal while the pleasures and pains of this 
life are temporal, I do not see how a moral and just 
government can allow such discrepancy between cause 
$nd effect and meet acts of self-indulgence and self- 
denial during finite time with tortures or pleasures that 
last for an infinite time. 

(2) If conscious performances or shirkings of duties 
meet their compensations in a future life, it is reasonable 
'to hold also that enjoyments and sorrows that befall our 
earthly lot with no fault of ours find their explanations 
in a previous birth and so on. The doctrine of trans- 
migration has as much plausibility as the belief in eternal 
heaven and hell, in spite of heredity and evolution. If 
one objects to the former on the ground that as we have 
no memory of the acts of omission and commission in 
our previous life, we cannot rectify ourselves in the 
light of punishments now inflicted, I may reply that 
the objection applies inversely to the latter, for in the 
absence of an authoritative proclamation or publication 
of the divine code of law that prevails in the otjier world, 
how are we to anticipate and forecast the rewards and 
punishments that await us there, and how are we to 
modify our present Conduct accordingly ? Does not our 
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sense of justice demand that instead of a summary 
trial and conviction of the offenders behind the scene, 
an opportunity should be given to the injured party on 
earth to see how far the punishment is commensurate 
with the offence committed, and whether it has a moral 
or reformative effect on the wrong-doer ? In any case, 
whether we are reaping the fruits of what we have sowed 
in a past life or whether we are sowing the seed of what 
we shall reap in a future life, the dubious character of 
the court of justice beyond the arena of our present 
consciousness cannot have deterrent effects on the minds 
of enlightened people. 

(3) If there is a higher court of law where all earth- 
ly wrongs are being redressed what is the need of all 
the administrative and judicial machinery in modern 
states.? Are we to conceive that with the establishment 
of order and peace, of justice and good government, in 
human society, the heavenly courts are finding less work 
to do and are confining themselves to cases of appeal 
or correction of earthly tribunals ? Surely the legal- 
punishments, social blames and internal pangs of remorse 
meted out to a wrong-doer here on earth are themselves 
parts of the moral government of God, and there would 
be an over lapping of temporal and religious sanctions 
unless the extra mundane verdict is supposed to be 
modified according to the moral progress of the human 
race. 

(4) It is difficult to imagine how a common system 
of penal laws can be applied to the departed spirits of 
various ages or various races, as no two ages or peoples 
have the same standard of moral judgment and the same 
notion of justice. What is crime in a civilised society 
is a custom with the force of law in primitive races, and 
judged by the absolute ideal of justice and goodness, all 
the nations oft earth may be equally condemned. Even 
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the. life of a single individual may be a complex mixture 
of various good and evil thoughts and actions. Instead 
of one heaven and one hell, then, we require an infinite 
variety of intermediate stations to accommodate the 
various grades of conduct in various ages and races, 
which involves either an eternal cycle of existence for 
every soul or a duplicate of our earth with the condition 
of every individual inverted. With such a prospect 
before us, we may as well choose to eat, drink and be 
merry during the three-score years and ten granted to 
our mortal frame and reserve all the penances and 
virtuous practices for another world. 

(5) The root-error of a demand for future life lies in 
(i) taking a false standard of value for measuring the 
rewards of duty and punishments of wrong-doing and 
in (ii) identifying the true self of man with his indivi- 
dual personality. 

(i) It is forgotten that " blessedness is not the 
reward of virtue but virtue itself " ; that heaven and hell 
are not outside us but within our heart ; that what wo 
gain by duty is the pure joy of service to the common 
good combined with an increased capacity for self- 
manifestation ; that what we lose by self-indulgence is 
just the higher and nobler pleasures of a rational life ; 
and that the wrong-doer who escapes legal and social 
punishments and is also at ease with his conscience is 
nearer the level of animal life, and the fact that he is not 
Conscious of his degradation is itself a sufficient punish- 
ment, (ii) It is forgotten that the self which is 
sacrificed in duty is just the lower and the sensual self, 
attached to the material framework we call ' body/ and 
that the expectation of a life beyond to enjoy the reward 
of virtuous self-denial is itself a craving of the bodily 
self and should be sacrifi9ed on the altar of the moral 
ideal. The " spirit which Ave ourselves c &re " and not 
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our spirit, has an immortal life and is enriched by our 
self-sacrifice. " The personal self-conscious being which 
comes from God" is indeed " for ever contained in God," 
but not- qua personal. I am immortal because the good 
with which I identify myself, the over-individual ends 
and values, in which my rational and universal self 
finds its embodiment, are immortal. In a word, it is 
God living in man that is immortal and not the human 
personality conceived abstractly as having a separate 
existence after death, which is an illusion. 

The only significance I can attach to the conception 
of immortality is by viewing it after the fashion of the 
indestructibility of matter and conservation of energy 
in the physical world. We find an infinite capacity for 
good and evil in each of us, and all our thoughts and 
actions lead to an interminable series of consequences 
affecting our own lives as well as the life of humanity 
as a whole, just as the fate of a grain of sand on the sea- 
beach, to quote Pichte's example, is linked with the life 
and death of innumerable individuals of succeeding 
generations. This law of Karma, giving an eternal signi- 
ficance to every word and deed and thought of ours, 
fills us with awe and arouses our sense of responsibility. 
Morality postulates that the noble aims and aspirations 
however secretly cherished in our heart, and however 
unrealised in our present life, will yet live after us and 
increase the sum-total of spiritual energy in the universe, 
while our evil thoughts and desires will oither destroy 
one another in the long run or be transformed into 
means for the good and lose their vicious influence. 
This is a faith which is guaranteed by the postulate 
of God. 
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The Existence of God. 

With regard to* the Kantian postulate of God, and the 
mode of its formulation I would raise the following 
difficulties. 

(1) Admitting that morality is worthiness to be 
happy and admitting also that Kant was not inconsistent 
in eschewing all material principles of the determination 
of will from the moral law, and yet making happiness 
an element in the summnm bonwm or perfect good in a 
possible world, I cannot agree with Kant that the happi- 
ness which a moral agent deserves need be one of sensuous 
feeling and not the intellectual contentment with one's 
own person, which results from the consciousness of 
following the moral law independently of inclination, i.e., 
from the exercise of freedom which Kant himself admit- 
ted to be analogous to the bliss or self-sufficiency of the 
Supreme Being. 1 Kant refuses to call it happiness on the 
plea that it does not depend on the positive concurrence 
of a feeling, so that he might invoke a Dem ex Machina 
to reconcile the super-sensible law of morality with the 
sensible feeling of happiness. 

(2) Can we not regard the constant cheerfulness of 
mind resulting from the most disinterested practice of 
good as itself a proof of the connection between morality 
and happiness, just as we infer the reality of freedom 
from the effect it produces in the sensible world ? 

(3) If the happiness required by the summum bo^nm 
is to follow upon the inner determination of the will of 
a rational being by the moral law, irrespective of its 
realisation in a sensible world, it stands on the same 
footing with freedom and no more requires the postulate 
of God than does the latter ; if on the other hand, it is 
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the realisation of the moral law or the execution of the 
good- will that deserves happiness, then since both the 
action and the resulting happiness take place in time and 
are events in the phenomenal world, their connection as 
cause and effect does not require for its explanation an 
external agency but only the general laws of nature. 

(4) As Caird says, if the realisation of the good 
involves the production of an outward order of things in 
which happiness*goes with goodness then the principle 
that obligation implies possibility or that " I can because 
I ought " seems to involve that the individual by his will 
can produce such an order and not merely that he has 
right to postulate God as a power that produces it. 

(5) If there is an impassable gulf between the King- 
dom of nature and the Kingdom of ends, how are we to 
conceive God as mediating between the two ? If it is 
through mechanical laws, so that in virtue of the original 
motion imparted by Him, each act of duty is finding its 
corresponding happiness in exact proportion, then we 
have no more right to conclude from such a connection 
to an Intelligent Author, than from the law of Causation 
in nature. If, however, the connection is made through 
divine intervention at each particular instance, we are led 
to all the difficulties to which the Cartesian Doctrine of 
Occasionalism gave rise. 

(6) If God is the sole dispenser of happiness in exact 
proportion to morality, how would Kant explain the 
seeming moral anomalies of injustice triumphant, inno- 
cence convicted, selfishness prosperous, and righteousness 
persecuted ? How would he meet the difficulties of Mill 
and Leslie Stephen that God would not allow moral 
evils in the world, if He were both omnipotent and 
all good ? 

(7) If existence cannot be logically inferred by theo- 
retical reason, neither can it be given )iy practical reason. 
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! realising moral ideals, we no doubt give objectivity to 
an idea, but God's existence is not of our making in that 
sense. Yet Kant seems to hold such a view, when he 
says reason can attain knowledge of the existence of God 
by " starting from the supreme principle of its pure 
practical use (which in every case is directed simply to 
the existence of something as a consequence of reason) 
and thus determining its object.' 31 

(8) If we cannot infer an all-wise, all-good, all- 
powerful Author from the order and design of the small 
part of the world we know, is not the assumption of all 
possible perfection on the part of God, because " he must 
know my conduct up to the inmost root of my mental 
States in all possible cases and into all future times and 
because he can allot to it its fitting consequences,' 5 an 
Squally illogical inference ? Eor, how are we to ascribe 
to the God of morality the authorship of beauty and 
wisdom and order manifested in the inorganic and organic 
realms of nature ? 

Moreover, Kant was mistaken in thinking that thfc 
teleological argument need point to more than a wise, good 
and powerful Author as the cause of order and design in 
nature and in ignoring that whether such an Author also 
possesses wisdom, goodness and power in their infinity 
may be left to the ontological argument or to the cumula- 
tive weight of all the theological arguments. Kant 
himself seems to favour the main principle underlying 
the " argument from design " when he speaks of the feel- 
ings of admiration and gratitude evoked by the contem- 
plation of beauty, of obligation attached to dictates of 
conscience, of respect and humiliation in the presence of 
the moral law, as pointing unmistakably to, a being to 
whom the said gratitude, obligation and respect are due* 2 
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Again, if the impossibility of conceiving the exact corres- 
pondence between morality and happiness in the way of 
a mere course of nature is not intrinsic and objective, but 
merely subjective, i.e., impossible for our reason to con- 
ceive, and yet if our reason chooses l to assume a wise 
Author of the world as the ground of this connection, 
may we not extend the same right to our reason in respect 
of the order and beauty in nature ? There, too, we cannot 
conceive how mere mechanical laws of nature could pro- 
duce such sublime and beautiful forms. On these grounds, 
we are bound to reject Kant's claim that the notion of 
God belongs exclusively to Morals. 2 

(9) In connection with the freedom of will, Kant 
himself raises the difficulty of reconciling it with God's 
creation. Since God as Universal First Cause is also the 
cause of the existence of substance, it seems that a man's 
actions have their determining principle in something 
which is wholly out of his power, viz., in the Causality of 
the Supreme Being. 3 Kant solves the difficulty by means 
of his distinction between the thing-in-itself and pheno- 
menon. Since the existence in time is a mere sensible 
mode of representation belonging to thinking beings in 
the world and consequently does not apply to them as 
things-in-themselves, and since the notion of creation can 
only have reference to what is noumenal and not to 
empirical causality, we cannot say that God as Creator is 
the cause of actions in the world of sense, which are 
appearances, although He is the cause of the existence of 
.-acting beings. Now if freedom is a kind of causality 
'which we possess as things-in-ourselves, aad if it is 
exercised equally in our moral and immoral actions, 
I do not see how God's responsibility for our evil actions 
can be avoided. If, on the other hand, freedom is 
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only,, exercised when we act in conformity to the law 
of reason, then since God is the cause of our existence 
as things-in-ourselves, and since we as the noumena 
are the authors of our moral actions, God is the 
ultimate cause of all good deeds and forfeits all our 
merits, while we are responsible for our immoral acts. 
Kant then takes away all merit and praise from human 
actions and leaves only stings of conscience and punish- 
ments for our trespasses. 

(10) .Kant offers us another form of the moral proof 
of God from the nature of conscience, which he defines 
as the consciousness of an internal tribunal in man (be- 
fore which "his thoughts accuse or excuse one another"). 
Since in all duties the conscience of the man must re- 
gard another than himself as the judge of his actions, 
if it is to avoid self-contradiction and since this other 
must be one who knows the heart and in respect of 
whom all duties are to be regarded as commands, and 
since he must possess all power to give effect to his 
commands, this moral being is God and conscience must 
be conceived, as the subjective principle of a respon- 
sibility for one's deeds before God. 1 

But how are we to reconcile this view with the auto- 
nomy of will which according to Kant is " the sole prin- 
ciple of all moral laws and of all duties which conform 
to them ? " 

If the will of every rational being is a universally 
legislative will, if it is subject to the law only as itself 
giving the law, how are we to regard duties as commands 
of a Supreme Being who is primd facie external to and 
different from us ? After enunciating the freedom and 
autonomy of will as the condition of moralijby, it is 
impossible for Kant to escape the necessary corollary 

""** " t~" 
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that the noumenal self which is the bearer of the moral 
law is one and the same for all rational beings, and that 
it is only in so far as we are subjects of the moral law, 
living in the empirical world with our personal idiosyn- 
crasies and our private ends, that we have a separate, 
finite and mortal existence. From this point of view I 
may regard the command revealed through conscience 
as the dictate of my higher arid truer self, i.e., of my 
universal self as it is in reason, which is all that we 
really mean by God. The moral ideal would then be a 
revelation of one infinite and eternal spirit as the source 
of all goodness, and our sense of imperfection but a 
shadow cast on our finite consciousness by the light of 
Holiness within each of us. Such a conception of God 
would be more in agreement with the moral conscious- 
ness of mankind. But Kant' s Christian conscience and 
craving for personal immortality perhaps prevented him 
from following this line of thought. 

(11) In the concluding chapter of the Dialectic of 
Practical Reason Kant says that " if we could prove God 
and eternity to be perfectly certain they would stand 
unceasingly before our eyes with their awful majesty," 
acts would be done oat of fear and not from respect for 
the law r , our conduct would be changed into mere 
mechanism as in a puppet show where everything 
would gesticulate, but there would be no life, and 
he thanks the "unsearchable wisdom by which we 
exist" for what it has denied no less than for what 
it has granted. 1 This is not only a libel upon the 
religious consciousness of man, which gives us inward 
assurance of the reality of God, but it is contrary to 
the facts of history. The greatest moral reformers 
have also been the staunchest believers in God, and 
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the highest spiritual geniuses of the world have never 
suffered in their moral life because of their feeling the 
presence of God in their hearts. It is only the pure in 
heart that see God, and it is only the seers of God that 
can say " I and my Father are one." If scepticism is 
one secure basis for moral perfection Kant ought to 
have stopped his philosophising with the Critique of Pure 
Reason and need not have taken the trouble of supplying 
us with definite knowledge of God, immortality and 
freedom as postulates of Practical Reason. The truth 
is that we can no more derive our knowledge of the 
existence of God from Ethics, than we can derive the 
distinction between right and wrong from ^Esthetics. 
The consciousness of an infinite and eternal spirit in 
which we live, move and have our being is as much a 
fundamental and ultimate fact of human nature as the 
moral or aesthetic consciousness. We cannot convince 
one who is naturally defective in sensibility to spiritual 
realities, of the existence of God, without the aid of 
special training, just as we cannot prove the beauty of 
sun-set to one who is devoid of aesthetic apprehension. 
It is because we bear the stamp of our origin in our 
spiritual nature that we have a longing for God and know 
Him to be the author of nature and the embodiment 
of moral perfection, and not because our concep- 
tion of the sitmmum lonnm requires us to postulate God 
as the mediating link between morality and proportionate 
happiness. 

To sum up, the postulate of God, as presented by 
Kant, seems to me at once unnecessary and inadequate ; 
(i) It is unnecessary because (a) the relation between 
virtue and happiness as a fact is as much amenable to 
empirical verification and explicable by natural laws as is 
the relation between mind and body ; (b) their exact 
correspondence in a possible world is only am ideal to be 
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aimed at and to be realised by our own moral endeavours ; 
(0) the ancient thinkers showed by an analysis of the 
actual conditions of society and the nature of morality 
that the good man is also on the whole the happy man. 

(ii) It is inadequate because (a) a God whose main 
function is to distribute happiness in proportion to 
morality cannot fulfil the demands of the religious con- 
sciousness and cannot therefore be an object of adoration ; 
(b) the autonomous character of the moral law cannot be 
reconciled with the conception of duties as divine com- 
mands, and (c) to derive the reality of God from our moral 
consciousness is to deny the ultimate and independent 
validity of the religious life and experience. 

I conclude by indicating the conception of the moral 
order and of the nature of God, which, as it seems to me, 
can serve as the indispensable minimum of accord between 
morality and religion. 

Just as all our scientific and intellectual activities 
rest upon the belief that the universe is intelligible or is 
rationally constituted, so our moral life is ultimately 
based on the faith in the moral constitution of the world, 
and the science of ethics is impossible without the pre- 
supposition that this moral order is also a rational 
order. This faith is rational in as much as our daily 
experience and reflective judgment confirm rather than 
contradict it. 

Just as we are bound to recognise the immutable 
and inviolable character of the laws of nature, even 
though we may not look behind these laws for an 
Author of nature, so we are bound to admit that we 
cannot violate the moral law and disregard the moral 
ideal with impunity, though we may not readily admit 
that there is a moral Governor and Just Being at the 
centre of the Universe. What prevents us from recog- 
nising the similarity between natural t and moral laws as 



258 S. C. ROY 

regards the consequences that follow upon breaches of 
them is the fact that in the one case the result is 
palpable, being physical and mental, and in the other it is 
moral and spiritual. From this point of view we may 
formulate the categorical Imperative of Morality in a 
hypothetical form and say " Thou must act thus if thou 
art to escape moral and spiritual loss or if thou art to 
gain the vision of a higher self and a higher world/ 5 This 
loss or gain is not confined to the life of the individual 
moral agent, but affects the life of his immediate friends, 
relations and descendants as well as the society to which 
he belongs. Nay, the loss suffered by a violation of the 
moral law on the part of a single individual is shared by 
the whole of humanity ; and similarly my self-devotion 
to an ideal enriches the spiritual world as a whole. There 
is one standard by which we can measure such losses 
and gains in the moral order and that is the freedom of 
the spirit from the bondage of matter, the freedom of 
insight into the super-sensible sphere of ideal truth and 
beauty and goodness, freedom of artistic creation, of 
scientific invention and discovery, of initiating and exe- 
cuting social reforms and moral progress, of subjugating 
the forces of nature within and without in short, the 
freedom of intellectual intuition and pure spiritual 
activity. I think the study of history and anthropology 
as well as the living experience of all moral beings will 
bear out this contention and enable us some day to 
construct an exact moral calculus showing the amount 
and the kind of freedom that we lose or gain by each 
moral or immoral action. The rational sanction for 
morality is thus secured. 

Again, the moral order is not a statical, bu s t a dyna- 
mical order, a living, growing spiritual organism to which 
all men belong as members participating in its life and 
growth, The moral organism is moving towards an end, 
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which may be meanwhile described as perfection including 
comprehensiveness of range and the internal coherence 
of all experiences. Only those members or types which 
contribute towards that end can thrive or prosper morally 
and spiritually, while those who hamper its progress 
must be put aside or become extinct. 

Now the conception we have just indicated points to 
the reality of a spiritual order and to the principle that 
" morality is in the hearts of things," but it also accords 
with the demands of religion and with the conception of 
God as the ultimate reality. For (1) the moral law implies 
a source that must be perfect and holy and yet not a 
foreign or external authority, but the immanent self 
or transcendent continuation of our own spiritual con- 
sciousness. In other words, the moral law is of our own 
giving only because we are from God, in God and through 
God. (2) The moral ideal, if it is not a mere abstraction 
derived from generalising our desirable ends, is itself the 
revelation of a higher spirit which is immanent in our- 
selves. In other words, we have an inner conviction that 
the Ideal is also the Real and that it is because there is 
an embodiment of the moral ideal, which religion calls 
God that we have a guarantee for its realisation on earth. 
(3) Though God is infinite, eternal and perfect, and 
though we partake in the divine attributes in so far as 
we identify ourselves with His life, yet the conception 
of the moral order as a process towards the Kingdom of 
God saves us from quietism and favours a mode of 
spiritual activism, for we have to realise the super- 
sensible beauty and goodness of God in the sensible world 
of space and time, or rather God is to manifest himself 
in the life of finite individuals, or in the Kingdom of 
Heaven, and that through our moral endeavours. We 
may thus say with Hegel that " God is the eternal 
reality of which the world is a temporal expression," and 
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yet maintain without contradiction that " God never is 
but is yet to be." This conception also enables me to 
identify the " Absolute " of metaphysics with the " God " 
of religion. 1 



1 This paper was accepted as a Tin sis for the M.A. Degree by the University of 
London. 



Teachings of Upanisads 

BY 

DR. MAHENDRA NATH SARKAR, M.A., PH.D. 

I. Mdndukya. 

The seer of the Mandukya has his inner consciousness 
withdrawn from the partial vision of his sense-casing which 
distorts the oneness of existence and holds up a scene of 
division with its duality of subjective and objective orders, 
with its conflict of opposing forces Man. and Hature, with 
its eternal flux of existences, creating discord and breaking 
up the harmony of the life universal. The saintly spirit 
has at once transcended the world of actualities, the order 
of relative values arranged in a graduated hierarchy with 
the promise and potentialities of bliss gross and fine, sen- 
suous and mental in its constituent progressive stages. 
The inner vision here is deep enough to penetrate through 
the coverings of the physical, vital and mental sheaths of 
the individual ego and to take its start at once from a level 
whence Existence is felt and grasped as an all-pervasive 
Oneness. The synthetic response of devotional life, thb 
analytic penetration of yogic mentality are both discarded; 
life is seen immediately in its impersonal immanence and 
transcendence. The heart of the saint has drunk deep in 
the depth of Existence spreading all round, his vision has 
attained a wide extension ; he feels the One Life, the One 
Joy in its impartial universality an(J widest commonalty. 
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From this height of consciousness, in the light of intellec- 
tual Intuition the commonly accepted division of the co- 
existent personalities of the Cosmic and individual beings 
is vanquished ; the angle of vision, the perspective of life 
is changed from the multiple existence and fixed in the 
Oneness of Being. This is the secret of the grandeur and 
sublimity of the Mandukya ; it strikes the deepest chord 
in human nature and sets it in vibration widening up the 
intellectual vision with the promise of life eternal. The 
glory of the conception lies in seeing through the manifold 
differences and discovering the life supporting them in 
Existence. In the light of the ever-permanent impersonal 
background, the modes of finite and limited existence 
are lost sight of ; the widest expansion of our spiritual 
being dawns upon the vision. The subconscient experi- 
ence of an automatic display of uncontrolled forces, the 
synthetic unity of self-conscious life with its ideational 
promptings are withdrawn from the scene of the supercon- 
scient existence whence the illusoriness of the empirical 
manifold is made clearly manifest. The identity of apper- 
ception, the pivot of theUpanishadic culture, runs through 
every passage and the Identity has been sought to be 
established in all grades of conscious life. The Mandukya 
sounds an extremely rationalistic note in accepting exis- 
tence to be chiefly consciousness. The highest concept 
of Being is the concept of a static consciousness ; the con- 
cept of bliss is not here fully developed, although 
it is implicitly implied in the notion of consciousness and 
perfection of existence, for Bliss is the Soul of perfection. 
The express identification of Existence with Bliss of the 
Taittiriya Upanishat is evidently not present here, though 
the Absolute Life has been shown to be permeating through 
aJl; grades of experiences in unchangeable and unchanged 
existence. The Identity of Consciousness i immanent in 
all stages of life ; it is ^e cosmic waking consciousness, the 
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cosmic dream consciousness, the cosmic sleep consciousness. 
The transcendent Oneness of Being, in itself an impersonal 
Identity, acquires a personal character in relation toAvidya 
as the all-comprehensive totality of Being conscious of the 
cosmic Existence in its gross, fine and causal aspects. The 
budding sense of a Cosmic I on the background of an 
unruffled homogeneity of consciousness is the natural 
consequence of the association of an innate ignorance 
with the Ether of consciousness. 

This personal consciousness acquires a different nomen- 
clature in as much as it is aware of the outer or objective 
world in waking consciousness, the inner or the subjective 
world in dream consciousness or transcends them both 
in the silence of deep sleep. When it is conscious of the 
sense-conditioned Existence, it is called Bahiprajna; the 
awareness of the objective universe. Its range of Being is 
diffusive over all things and spreads in all directions of the 
Cosmos in its gross aspect. It is an expansive conscious- 
ness including within its range and apparently identified 
with, the physical and mental existences ; the world of 
thought concrete and universal ; the universe of Karma in 
its causal and effectual aspects. It is the Cosmic Life 
holding up before us in its purely objective character in- 
clusive of the outer world of Nature animate and inani- 
mate, the inner world of mind in its self -conscious thinking 
and willing. The vision of conscious life is still widened 
when it is felt to be immanent in the purely subjective 
experiences of dream consciousness and the spontaneous 
groupings in subjective consciousness. It has in this 
association the name of the innerscient antahprajna. Its 
range of existence is also vast, for the subjective Order is 
full of potential promptings, implicit feelings, undeveloped 
cognitions, vast possibilities of the finer existence. The 

mental life is here detached from the sense and free from 



the limitation bf objective consciousness. The rigid 
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determination of the sense life disappears in the creative 
spontaneity of the subjective mental life where an ease of 
unrestrained movement and an expansion of finer self are 
felt and experienced. Still in this height of existence, life 
is full of richness in variety of scenes, and like waking- 
consciousness, it is not isolated from the moments that go 
to fill up the thread of conscious life. The dynamic 
conception of life with its ceaseless becoming is brought 
home to us in, and is native with, the waking and the 
dream consciousness. But the seer has his penetrative 
vision extended to the very inmost core and deepest base 
of conscious life in waking and in dream and has the 
unfailing cognisance of the unchanging consciousness 
immanent in the apparently changing conscious life. 
But as soon as the conscious life passes into the oblivion of 
deep slumber a change is at once felt ; a temporary quies- 
cence, an occasional restfulness, with a positive feeling 
of a blank negation of the bits or the moments of con- 
sciousness which make up the history and constitute the 
life of subjective and objective experiences, is within the 
range of direct apprehension and immediate knowledge. 
A unique experience of calmness and tranquil joy due to 
an expansive vision of conscious bliss, only made possible 
by the temporary cessation of the stirrings, either spon- 
taneous or volitional, of the practical reason to assert the 
personal existence, to realise its claim, to develop its 
destiny through a ceaseless conflict with other forces 
playing around, is within the native claims of every in- 
dividual ; an experience brought home to us automatically, 
offering to every one of us an occasion to understand the 
basic principle of consciousness on which the films of 
experience make their successive appearance ^ and dis- 
appearance. But human ignorance is still active and 
even in this stage the transcendent oneness of conscious 
existence is not in the field c of direct vision. Attention is 
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diffusive in deep sleep, our mental being with its duality 
of subjective and objective orders falls unconscious ; 
nothing remains but the primal ignorance with the 
eternal light of consciousness in the background to express 
its .existence. The conception of static being is in sight, 
though to feel the consciousness and blissf ulness of such 
existence, the necessity of finally dispensing with the 
thin layer of primal ignorance is necessary. The stirring 
of a divided life has no doubt been hushed up in the 
silence of deep sleep ; still we require to feel this silence 
to be not only a temporary and partial calm enshrouded 
in the coverings of ignorance but to be the silence of 
transcendent consciousness with an all-expansive blissful- 
ness of existence, where the scene of empiric life with all its 
details completely vanishes before the light of supreme 
consciousness of purity, integrity and identity of Being. 

A systematic philosophy based upon cogent logic cannot 
be expected here. In days of yore, the truth of Being 
was not sought to be perceived by philosophical specula- 
tion, void of practical discipline. It was naturally sought 
in mystic sublimation, in the heights of intuitive con- 
sciousness which can hardly be ignored in our task of 
directly entering into the Realm of Silence and Eternal 
Calm. Consequently the Mandukya strikes us as con- 
taining the simple philosophic truth of Identity with the 
methodical statement of gradual stages of actualisation in 
the opening up of the transcendent vision. 

The preliminary discipline of moral and intellectual 
culture is necessarily presupposed in the life aspiring after 
spiritual unfoldment. The lower nature of animal or 
organic being must give way to higher moral culture pre- 
paring one for cultivating and developing the life of the 
spirit within. But the moral life, the forerunner of spiri- 
tual consciousness, paves the foundation of a harmony 
between nature 'and man and gradually apportions to man 
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the * power to control the dominant influence of ttaturfc 
upon him. It helps him to establish a mastery over 
natural cravings in the beginning by a hard struggling 
opposition, but in the long run by striking the deeper 
chord of inner sympathy, love and chastity love that 
unifies, chastity that edifies, the chord that binds mail 
and nature in unison making the way for harmony shr 
place of apparent discord. '-'.'; 

With this adaptation of our moral being, with this 
deep-wrought harmony between the impulsive and. .the 
thoughtful nature, with a full surrender of will toihri 
dictates of reason, the individual entity acquires a fitness 
and a qualification to strike the innermost chord of its 
being, which can reveal to him the supreme truth and 
bring to him the meaning and significance of the oon* 
sciousness of Identity. To this end the seer has inculcated 
the importance and usefulness of meditating upon the 
mystic symbol Om. To the seers of the Upamsbada 
this symbol was the key to the hidden innermost secrete 
of life and knowledge, to the breaking of bonds put on 
by an innate ignorance the chord of jivatwa, the triple 
chains of creation, preservation and destruction, fastening 
us to the cosmic wheel, making us a prey to the vagarfes 
of nature. The direct method of shaking off the gilded; 
fetters of the consciousness of individuality is chiefly 
analytical penetration into the essence of our being, bdsed 
upon the process of critical reflection and discriminative 
consciousness, from vicara to viveka. This method is 
more philosophic in nature based as it is upon critical 
discourse and sustained reflection. Many Upamshadt 
have fully developed the process to a clear method. Bw* 
the Mandukya has not made a special reference to this 
customary philosophic course of culture but has adopted, 
in its place a mystical one ^o fathom the fathomless, toi 
immerge in the boundless Existence. Th6 method 
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i$4f> set 7 up a harmony in place of mental distraction 
caused by the obstructive and restless surrounding, to 
strike the innermost chords of our mental being, widen- 
ing up the range of inner vision, paving the way for 
the realisation of a greater and fuller life. A deep-wrought 
harmony, aptly called the music of life, at once puts its 
hand upon the secret key to the gate of the kingdom of 
light, manifesting before view the sublimity of every 
atep in the way of approximating the Eternal Truth. 
The means of setting up such a harmony and of bringing 
the entire being of ours in tune with the Infinite life is 
the symbol OH. It is full of magnificent possibilities as 
an instrument to stimulate the drooping spirituality. The 
mighty potentialities of life are brought out in fullness, 
to pass through all the phases of conscious existence. The 
panorama of life with its scenic beauties and its sublime 
depths hidden from our view in the sense-level of existence 
is laid open to us and we pass through all the aspects of 
conscious life in Immanence to the silence of Transcen- 
dence at last. 

The Sruti assures us that the first syllable brings to 
our inner vision the immanence of consciousness in wak- 
ing, the witness of every phenomenal grouping. The 
vail of ignorance holding up the I as an energising prin- 
ciple reaping the fruits of its own deeds is thrown off; 
the I appears in mystic vision, thus reared up, as the 
witness of all events and doings in its majestic isolation. 

But the spiritual consciousness thus developed is not 
the aamita of the ankhya philosophy, the basic principle 
of the egoistic consciousness, energising the creature's 
Corking in conscious and vital planes. It is not the 
logical ego. of Kant, the integrating principle for which 
any objective existence cannot be vouchsafed. It is the 
transcendent Existence expressing the endless groupings 
pf phenomenal toeing, not yet felt in transcendent isolation 
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for tfie vibrative force set up by the syllable has not 
attained the sufficient intensity to put off the sense of 
limitation by the withdrawal of the veil of ignorance. 
Still it lands us in a shore where we have a clear cognition 
of the oneness of Being immanent in waking experience. 
The vibrative force chastens the mental consciousness, 
draws it out from the lower order to higher order of 
nature's operation in us to enable us to reach a climax in 
intellectual vision and to feel the truth of Identity- 
consciousness in waking experience. With the inten- 
sity of vibrative force still increased, the vision is 
enlarged, and extended to dream consciousness, to the 
working of mental life in its subjective aspect freed from 
the limitation of sense operation letting open to us a 
wider vision of archetypal existence ; but still the vision 
here is not confined to the rhythm and beauty of the 
inner world of mind, but at once is directed to the 
self-same isolated consciousness. With the vibrative force 
still more intensified the inner harmony is so deeply 
established as to be able to transcend the phenomenal 
continuum, at first in an experience like sleep conscious- 
ness, wherein consciousness is felt freed from associa- 
tion of empiric life, though in a nebulous atmosphere 
of a blank and unspecialised negation and later on in 
the depth of Turiya, where the intellectual penetration is 
deep enough to transcend the bound and the operation 
of native ignorance. The vibrative force which was so 
long active, gradually dies away, after enlarging the scope 
of mystic vision, successfully removing the limitation 
of individualised existence. The process of realisation here 
is exclusively psychological, consisting as it is, in unfold- 
ing the mysteries of wider conscious life encompassing the 
pragmatic I and in establishing the sense of a cosmic I 
embracing the totality of existence in its subjective and 
objective aspects. But the acme or the culmination in the 
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process is not reached unless the sense of an I retaining 
a personality in association with native ignorance is set 
aside in the last stage of supreme fulfilment wherein 
the sense of an all-embracing existence vanishes in the 
silence of static consciousness. In the triple states of 
existence waking, dream-sleep, deep-sleep the static 
consciousness was in clear sight as the witnessing intelli- 
gence, although not so clearly felt in dissociation from 
conscious experiences. The sense of an I in its intel- 
lectual isolation and purity was still there, but in the 
height of Turiya, it is felt in clear transcendence as the 
one undivided static consciousness of existence. 
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, //. Isa. 

i . ' 

, The seer of the Isa has the veil of ignorance,? primaty 
and secondary, withdrawn from his view which can now, 
command a vision immediately expressive of the truth of 
Existence in its transcendent and immanent being helping 
the regulation of life's adaptation in the light of the 
mystic sublimation thus attained. The vision is exhaus- 
tively penetrating into the mysteries of life in its Opera- 
tion on a natural and a super-natural plane and the injunc- 
tion comes forth with the sublime simplicity of a truth-sder 
to regulate life in a way which can help it to transcend 
nature's working and finally to feel the pulse of immortal 
bliss. The seer at once infuses in us the spirit of apprehend- 
ing and grasping existence as enveloped in the all-pervading 
spiritual consciousness, thus transforming our mental 
vision from its accustomed trait of reading facts in their 
isolation and in their bare nakedness into its deeper nature 
of synthetic vision and sympathetic understanding. The 
intellectual sympathy with the deep mysteries of existence 
is sought to be established in the seeker's consciousness, 
not in a hot haste which a psychological revelation, by 
nature, denies, but by gradually opening up the esoteric 
vision through all phases of life in its mundane and 
super-mundane aspects. The seeker has been with his 
imperfect and undeveloped spirituality first introduced in- 
to the world of Karma with its promise of continuity in 
organic being; but the attraction of the seeker for this 
sphere of life is soon disturbed by showing the enshrouded 
darkness of ignorance obtaining therein. But the seer is 
careful enough to present before the seeder the truth and 
the hold of Karma in the continuity of our physical exis- 
tence as the foundation of a higher structure in wisdom and 
inspiration a Karma which does not express itself in the 
multiplication of desires naturally involving us in the 
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of complex relation, the order "of pragmatic 
Which is ,too be scrupulously shunned in order to ftcqttf& 
, and an adaptability for developing the capacity* 
ftiystic vision, fctit is one that has a graceftd 
touch in silf rendering its purposeful initiation and in satis* 

Itself with what is ordained for it in the course ol 
existence and in accepting it with the spirit of 

y and thankfulness consistent with the ungrudging 
0f r the seeker after truth. The unceasing conflict be- 
tween man and society and man and nature frequently felt 
in keeping up an existence in the light of the above vision 
rek>lves itself -into the activity of love and grace estab- 
lishing a harmony between man and nature which pavea 
Hie 'way for opening up the hidden secret of a deeper 
consciousness. The apparently dominant influence of 
nature upon man, the majestic sublimity which nature 
presents before him, fails not to awaken in him the reflex 
tendency of accepting nature as the idol of worship which is 
falsely supposed to be potentially competent to fulfil the 
demands of human existence and eventually to give it last 
ing satisfaction and highest consummation. The veil of 
limitation which confines the psychic vision to the bounds 
of objective consciousness is sought to be lifted up at first 
in setting up a more extensive vision by withdrawing the 
mental consciousness from its habitual accommodation and 
establishing a higher vibrating modification in it in the 
course of performance of sacrifices, apparently having no 
significance, but on a deeper insight, manifesting clearly a 
finer transformation of mental being expressing the truth 
and the reality of an order of existence otherwise inacces- 
sible to the plain and comftion understanding. The seeker 
soon discovers this plane to be full of ignorance, impotent 
to give enduring satisfaction ; the sense of limitation still 
persisting in consciousness sooji breaks the spell of attrafc- 
ttph aJad retardk the vision of the seeker who now attempts 
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to have a penetration into the still deeper planes of existence. 
With his inner powers more developed and acutely search- 
ing, with psychic vision still enlarged and wider in its 
capacity, the seeker has the world of Devas open unto him 
with its wondrous and joyous splendours, but this also fails 
in no time for the bliss it affords and the vision it com* 
mands are not deep nor extensive enough to keep long 
engaged the enraptured consciousness, which still keenly 
feels the sense of a divided and limited being and the 
deep yearning and active instinct for an undivided exis- 
tence soon break the spell and the attraction of the deific 
consciousness. Unsatisfied with this opening and revela- 
tion, the seeker pursues the search in a still deeper 
level of existence bringing into the range of direct vision 
the one life pervading the world of effectual realization 
the life that sustains the collective effects, generally 
designated, the world of phenomenal being in its manifest- 
ed aspect. The adept has now a vision pervasive of the 
phenomenal order enabling him to penetrate into ectypes 
of existences in the manifested logos and to feel the un- 
common beauty prevailing in this plane of existence. The 
seer promises the growth and development of wonderful 
powers of mental being which now has the fineness 
to grasp the extensiveness of this manifested totality. The 
psychic vision thus developed can now go deeper still by 
crossing this plane of existence into the mysteries of 
causal archtypes, the realm of Prakriti, with a peculiar 
sweetness and satisfaction strong enough to attract the 
struggling soul which for the moment may mistake the 
sudden and unexpected calmness it feels, to be the tran- 
scendent quiescence. The music and harmony of so deep an 
existence carry the possibility of alluring the seeker and of 
lulling him as it were into a Yogic sleep Prakritilaya 9 -r&re 
in its extraordinary tranquillity and soothing restf uiness. 
has his heincr so much fine aftd 
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developed that the ordinary limitation of a personal exis- 
tence no longer distorts his vision ; his inner consciousness 
has now the capacity of seeing the causal links which 
chain up the phenomenal order in their true significance 
and proper value, so that the attraction which binds 
the seeker to the lower plane of effectual existence in 
thought, love and action soon vanishes and the seeker 
becomes absorbed in the depth and sublimity of the 
life's source whence currents of sweetness and delight 
flow, flushes of intelligence and wisdom shoot forth, keep- 
ing the lower plane of existence ever fresh in life, ever 
attractive in beauty, ever mysterious and wonderful to 
intellectual understanding. 

If this allurement can be got over, by rigorous self- 
control backed by a dis-illusionising vision laying bare its 
true nature and proper value, the seeker feels no difficulty 
in crossing the bounds of Prakriti with the never-failing 
cognisance of himself, as no longer a person but as one that 
is identical with the spiritual consciousness enlighten- 
ing the whole existence. And in this height of Existence, 
the dividing line between man and nature fades away, 
the whole truth of the Identity of consciousness becomes 
revealed, the seeker attains the vision of a seer which is 
fixed in the centre of cosmic being, where the vastness of 
existence, with its internal depths and external varieties 
gradually vanishes. With the intensity of reflective 
meditation, the Truth of Existence which for a moment 
before, in obscure vision, appeared as moving and distant, 
is perceived to be constant and unchanging. The habi- 
tual construction of an universe of space and time no 
longer holds its own with the intuitive realisation of' the 
transcendent Existence, which has the direct effect of 
sweeping away the pleasures and pains of a limited being 
and transforming our moral consciousness from an egoistic 
outlook to an altruistic embrace. Th& altruistic expansion 
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may constrain us to action in the lower plane of exis- 
tence; in the higher it remains content with a mood of 
universal love in so far as the sympathetic chord is modi- 
fied by the touch of wisdom ; to be finally passed over into 
a ; state where all pulsation of life due to attachment with 
it consequent anxieties is stopped in the stillness of a 
transcendent calm. 



Two Ancient Schools of the Vedanta 

BY 

DR. ABHAYAKTJMARA GITHA, M.A., PH.D. 

The Sutras of Badarayana contain the quintessence 
of the Vedanta Philosophy. Different Acharyas have 
interpreted these Sutras in different ways and thus 
different schools have arisen out of these Sutras. There 
is evidence to show that two of these schools at least 
have come to exist from ancient days. It is my object 
to place before the readers the evidence that we have on 
this point. 

Among the existing commentaries on the Sutras, 
Sa&kara's commentary is probably the oldest. Acharya 
Sankara has on several occasions referred to ' another ' 
commentator and has at times quoted him. We learn 
from the Tl kas of Ananda Giri and Govindanarrda that this 
* another ' is none else than the Vrittikara. It is clear 
from the writers of the Visishtadvaita school noted below 
that this J^rittikara is Bodhayana. Sankara in his com- 
mentary to Sutra I. 3, 19, alludes to c other theorisers again, 
among them some of ours,' and in his commentary to 
Sutra I. 1. 4, I. 2. 23, I. 4. 12, and IV. 3. 14, alludes to 
some commentators. Thus it is reasonable to hold that 
there were several commentators to the Brahma-sutras, 
one of whom was the Vrittikara. GaudapSda who has been 
called an Acharya having full knowledge of the tenets 
of the samprad&ya has been mentioned twice in Sa&kara's 
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bhashya. It is known from reliable sources that Gauda- 

pada was the paramaguru of Sankara. The name of 

Upavarsha also occurs twice in the bhashya and the 

epithet JBhagavan has invariably been conferred on him. 

Sankara has indeed referred to the ancient grammarian 

Panini in his bhashya but he has nowhere distinguished 

him by any such qualifying word. In one place (com- 

mentary to Sutra I. 3. 28) he quotes Upavarsha. In another 

place (commentary to Sutra I. 3. 28) where Upavarsha 

has been cited he says in effect as there is no Sutra 

on the first Pada of the Purva-Mlmansa as to the 

question of the soul as distinct from the body, Acharya 

Sahara Svamin's remarks on the same must be taken 

as connected with this Sutra (Sutra III. 3. 53), which 

has been framed by Badarayana to remove this blameable 

want, and for the very reason too Bhagavan Upavarsha 

in his commentary to the First Tantra (Purva Mimansa) 

states that he will treat of the soul in his commentary 

to the Sarlraka (Brahma-sutras). It is clear from the 

words of Sankara as has rightly been pointed out by 

Professor Jacobi that prior to him the two Mlmansat 

formed but parts of the same treatise Mimansa and thai 

Upavarsha wrote commentaries on both the Mlmansas 

ptirva and uttara. 1 A passage cited by Ramanuja k 

his commentary to Sutra I. 1. 1 from the VriUi o\ 

Bodhayana also supports the view that in ancient days 

both the Mlmansas formed parts of the same work. Or 

going through the commentary of Acharya Sabar* 

Svamln on the Mimansa Darsana referred to by Sankan 

we come across a long passage cited by the Acharyj 

from the Vrittikara which begins, according to th< 

Bibliotheca Indica edition of the Mimansa Darsana, afte] 

the words * sfr1*mj| SRiifrf mtf IVlt^wrnc/ and ends 
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on p. 18 with the line 6 from the top. But according to 
Kumarila Bhatta the quotation from the Vrittikara 
ends on p. 8 of the same edition with the words 'qrarr- 
;? IRr Tfa I ' Where the quotation ends does 



not concern us here, though we are more inclined to 
accept the view of Kumarila in preference to the editor 
of the Bibliotheca Indica edition which has been accepted 
by Professor Jacobi. It is evident from the words of 
Sahara Svamin that the Vrittikara had also a Vritti 
on the Purva Mlmansa. Sankara in his commentary 
thus refers to one Vrittikara. One Vrittikara has also 
been identified by the teachers of the Visishtadvaita 
school with Bhagavan Bodhayana the founder of their 
school. It is very probable that the two Vrittikaras 
are the same person. To our mind Professor Jacobi has 
done a distinct service by pointing out for the first time 
that the Vrittikara alluded to by Sabara Svamin is the 
same as Bodhayana and that Bodhayana wrote Vrittis 
on both the Mlmansas which were regarded as the same 
treatise in his time. It is further noticeable that Sabara 
Svamin in his commentary calls Upavarsha Bhagavan^ 
but no such qualifying word has been conferred on Panini 
and Pingala, though they have also been cited by him. 

Saiikara in his introduction to his commentary of the 
Brihadaranyaka IJpanishad (Kanva recension) calls his 
bhashya thereto a " small treatise." Ananda Giri in his 
Tlka to the same adds by way of explanation that he 
calls his bhashya a " small treatise " as - compared with 
that of Bhartriprapancha who wrote an extensive bhashya 
on the Madhyandina recension of the same Upanishad 
which begins with the word * ^qj/ whereas the Kanva 
recension upon which Sankara commented, begins with 
the words ' w 3T *T*?rer/ Hence Sankara's commentary 
covers a field untrodden by jthat of Bhartriprapancha 
The Acharya itf feis commentary to Brihadaranyaka V. i, 
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characterises Bhartriprapancha's theory as c advaita- 
dvaita ' at once one and dual and subjects it to criticism. 
Acharya Sankara in his introductory notes to his 
bhashya to the Chandogya Upanishad calls his bhashya a 
( small treatise ' as well. Andanda Giri clears up the 
allusion by adding that he calls his own a ' small 
treatise' as compared with that of ' Dravidacharya ' who 
composed a voluminous commentary on the same. We 
learn from the teachers of the Visishtadvaita school that 
both Bhartriprapancha and Dramidacharya had com- 
mentaries on the Brahma-sutras. Yamunacharya the 
guru of Ramanujacharya in his well-known work 6 Siddhi 
Traya ' refers to a series of teachers who preceded him 
and composed commentaries on the Brahma-sutras, 
They are the Bhashyakrit (probably Dramidacharya), 
Tanka, Bhartriprapancha, Bhartrimitra, Bhartrihari, 
Brahnia-datta, Saiikara, Srivatsanka-misra and Bhaskara. 
Acharya Ramanuja in his well-known work * Vedartha- 
sangraha ' mentions the names of six ancient teachers, 
viz. Bhodhayana, Tanka, Dramida, Gnhadeva, Kapardi, 
and Bharuchi who preceded him and claims them all 
as belonging to his own school. In the same work he 
cites the views of Sankara, Bhaskara, and Yadavaprakasa, 
and controverts them. In the opening lines of his 
Srlbhashya to the Brahma-sutras, Bamanuja further notes 
that the ancient teachers such as Dramidacharya and 
others abridged the extensive Vritti on the Brahma- 
siitras composed by Bhagavan Bodhayana, and that he 
himself explains the syntactical meanings of the Sutras 
in accordance with their views. 

Acharya Ramanuja both in his Vedartha-sangraha 
and Srlbhashya has also quoted passages from 1 the com- 
mentaries of Bodhayana (Vrittikara), Tanka ( Vakyakara) 
and Dramidacharya (Bhas{iyakara). Srlnivasadasa in his 
Yqtlndra-mata-dlpika cites the names *o the following 
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ancient Vedanta teachers : Fyasa, Bodhayana, Guhadeva, 
Bharuchi, Brahmanandl, Dravidacharya, Srl-Paran- 
kusanatha, Yamunamuni, and Yatlsvara. 

From the above short review, it is clear to us that two 
principal schools at least arose out of the Brahma-sutras 
one advaita headed by Upavarsha for whom Sankara 
shows special reverence and invariably calls him Bhagavan 
and another Visishtadvaita school for whom Bamanuja 
shows special reference and calls him Bhagavan as well. 
Gaudapada belongs to the former school, and Tanka, 
Dramidacharya, Guhadeva, Kapardi, Bharuchi and Sri 
Vatsanka-misra belong to the latter. As Sahara Svamin 
also calls Upavarsha Bhagavan, he appears to be an 
ancient and revered teacher. The ancient commentator 
Sahara Svamin whose style closely resembles that of 
Patanjali's Mahabhashya, cannot be, according to Buhler's 
estimate, much later than the beginning of the Christian 
era. So Upavarsha must be far anterior to Sahara 
Svamin. It is well known that the Sphota-vada has 
been promulgated by Panini, Patanjali, and other J^aiya- 
karanas. Sankara in his bhashya to Sutra I. 3. 28, 
opposes the same and cites the authority of the venerable 
Upavarsha apparently with the object of opposing the 
ancient grammarian Panini whose name stands connected 
with it. Sankara's statement in a way supports the 
traditional view about Varsha, TJpavarsha, and Panini 
recorded in the Katha-sarit-sagara. The Katha-sarit- 
sagara by Soma-deva a Kashmirian poet who com- 
posed his work about 1070 A.D., mentions the names of 
Tarsha, Upavarsha, Panini, Pantanjali, and others. 
According to this work Parsha is the guru of Panini and 
Upavarsha is the brother of Varsha. Somadeva himself 
states that his work has been based upon the work 
Brihatkatha and has in no way .deviated from the original 
(Brihatkatha). * r .the original Brihat-batha> in the opinion 



280 A. K. GUHA 

of Buhler, must go to the first or second century A.D. 
Hence it appears to us that the traditional opinion 
recorded in the Katha-sarit-sagara to the effect that Varslia 
and Upavarsha were the teachers of Paniiji has come 
down to us from an ancient time, and when it is viewed 
in the light of Saiikara's statement does not seem to be 
unfounded. For the reasons stated above we are inclined 
to view Upavarsha as a teacher and contemporary of 
Panini. We are glad to note that Mahamahopadhyaya 
Haraprosada Sastri in his able article on " Two Eternal 
Cities in the Province of Behar and Orissa," has very 
recently held that the dates of Panini, Varsha and 
Upavarsha must be earlier than 300 B.C., and thus his 
views are fairly in agreement with the conclusion we 
have come to above. 1 

Now about the date of BodhSyana. As Sabara 
Svamin refers in his bhashya to the Vrittikara who is 
none other than Bodhayana, Bodhayana must be earlier 
than Sabara. We have noted above that Ramanuja 
calls him Bhagavan and places him at the head of the 
Visishtadvaita school. Now who is this Vrittikara 
Bodhayana? We know of one Bodhayana also called 
Baudhayana who is the reputed author of the Srauta- 
sutras, Grihya-sutras, and Dharma-sutras. Is this Bodha- 
yana identical with the Vrittikara Bodhayana refered to by 
Eamanuja ? In the Bharadvaja Grihya-sutras (iii. 11), 
is given the following list of teachers to whom reverence 
is shown : Vaisampayana, Phalingu, Tittiri, Ukha, Atreya, 
the Padakara Kaundinya, the Vrittikara Kanva Bodha- 
yana, Bharadvaja, the Sutrakara Apastamba, etc. In the 
Baudhayana Grihya-sutras, we find almost the same 
names, Phalingu, Tittiri, Ukha, Aukhya Atreya, the 
Padakara Kaundinya> the Vrittikara Kanva Baudhayana^ 
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the Pravachana-kara Apastamba, etc. Biihler holds that 
the word Vrittikara qualifies Kaundinya that is the word 
which precedes it and not Kanva Bodhayana which 
comes after. It appears to us that he will hardly be 
followed by any one in his rather far-fetched interpreta- 
tion. The word Vrittikara naturally goes and is evidently 
an epithet of the name that follows. Moreover, we 
do not know of any Vrittikara of the name of Kaundinya 
but we know of one Vrittikara named Sodhayana. 
Hence it is more proper to view the Vrittikara as connected 
with Kanva Bodhayana than with Kaundinya. Further, 
from a comparative study of the philosophical views 
of the Vrittikara Bodhayana cited both by Sankara and 
Ramanuja and of the Sutrakara Bodhayana as contained 
in his Dharma-sutras, it seems very probable that these 
two Bodhayanas are the same person. According to the 
Vrittikara Bodhayana cited by Ramanuja, karman or 
work is but a stepping-stone to Brahma-jnana. This is 
exactly the view of Bodhayana of the Dharma-sutras. 
The Vrittikara cited both by Sankara and Ramanuja 
is found to hold that Paramatman is above Jivatman 
and after the attainment of final release Jivatman abides 
in Paramatmati as one spirit and passes beyond the fear 
of mundane existence. The views of Bodhayana of the 
Dharma-sutras appear to be similar. The Vrittikara 
cited by Ramanuja holds that the mnkta attains unity 
with the Highest in light or Divine nature only, but not 
in respect of the powers of creation, preservation, and 
destruction of the universe. Bodhayana of the Dharma- 
sutras advocates similar views. The Vrittikara cited 
by Safikara is found to maintain that Gayatrl is Brahman. 
Bodhayana of the Dharma-sutras holds that Pranava is 
Brahman. The similarity of the views of the two Bodha- 
yanas cited above, I think, is sufficient to establish their 
identitv* Thvfe in our opinion tke Dharma-sutrakara 
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Bodhayana is identical with the Vrittikara Bodhayana 
referred to by Ramanuja, Sankara, and Sahara Svamin. 
According to Macdonell, Bodhayana's Dharma-sutras are 
older than those of Apastamba. Professor Bfthler places 
Apastamba between the 5th and 3rd centuries B.C., and 
Bodhayana in the 4th century B.C. But in the list 
of teachers given both in the Grihya-sutras of Bharadvaja 
and Bodhayana, as Bharadvaja intervenes between Bodha- 
yana and Apastamba, Bodhayana ought to be placed 
a little earlier. So we cannot be far wrong if we place 
Bodhayana in the 5th century B.C. Hence we con- 
clude that two ancient schools upon the Brahmasutras 
one ad'Oaita founded by Upacarsha, and another Visishta- 
dvaita founded by Bodhayana came into existence in 
India, a few centuries prior to Christ, and that they 
were handed on through a succession of teachers and 
disciples and to a very large measure moulded the philo- 
sophical ideas of the Hindus. 



The Springs of Action in Hindu Ethics 

BY 

SUSIL KUMAR MAITRA, M.A. 

Hindu ethics comprises the stages of sociality and 
psychological ethics as preparatory to the ideal of the spirit 
which is the philosophy of the Absolute. The subject of 
the present paper " The Springs of Action in Hindu 
Ethics " constitutes a part of the psychological ethics of 
the Hindus and is of immense significance for comparative 
psychology as well as comparative ethics. The subject is 
treated in Vaisheshika, Nydya, Sankhya, as well as 
Veddnta systems, and my object in the present paper is 
to consider all the presentations of the subject together 
so as to bring to light the standpoint of the Hindus in 
regard to this particular phase of the ethical problem as 
well as the specific Hindu contribution to the analysis of 
the question. 

The Vaisheshika treatment of the question is to be 
found in Prasastapdda's Bhashya on the Vaisheshika 
sutras which I have supplemented by occasional references 
to the Nydyakandalitika. As regards the Nyaya view 
however I have considered it necessary not only to refer 
to Vdtsydyana's presentation of the subject but also the 
classification in the " Ny&yamanjari " of Jayanta Bhatta 
which is slightly different and in some respects fuller. 
My presentation of the S&nkhya treatment is based mainly 
on the Vy&sa-Bhdshya on the P^tanjala sutras while the. 
Ved&nta view liave tried to expound from one of the 
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latef writings which, as we shall see, presents many special 
points of interest in several ways. 



I. THE VALSHESHIKA CLASSIFICATION OF 
THE SPRINGS ACTION. 

Prasastap&da considers the subject of the Springs of 
Action in the Gunagrantha of his bhashya on the Vaishe- 
shika sutras. According to him there are two roots or 
Springs of the process of willing, namely, Desire (Ichchhd) 
which is always the desire for pleasure or happiness, 
(Shukha) and Aversion (Dvesha) which is the aversion 
towards pain (Dukha). 



(A) Analysis of pleasure or Sukha. 

The nature of pleasure is that it is characterised by a 
peculiar consciousness of gratification, a sense of favour- 
ableness or anugraha, and its specific effects are (1) this 
sense of favourableness, (2) a feeling of attraction towards 
the pleasurable object (Abhishvanga) and (3) certain 
bodily expressions such as the brightness of the eyes, the 
face, etc. (Nayanddi-prasdda, Vaimalya). 

It is to be observed that the effect of favourableness 
gives us the subjective side of pleasure while attraction 
represents its objective or conative aspect. Lastly the 
physiological effects, namely, the brightness of the eyes, 
etc., are also taken into consideration. 

In the Nydyakandalitikd the effect of favourableness 
is very fully explained. It is pointed out that pleasure 
being by nature favourable is the experience of the object 
which reacts favourably on the self producing' the con- 
sciousness of fruition. This constitutes the subjective 
appropriation of the pleasure. Pleasure being once 
produced produces also the consciousnss of itself as 
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favourable to the self and this constitutes the self's approval 
of the pleasure. Hence according to this interpretations 
there are no unfelt or unrecognised pleasures, a conclusion 
against which the Vedantist will cite such familiar states 
as the unconscious happiness of a dreamless sleep and 
analogous experiences. 

Prasastapada next enumerates the conditions which 
induce pleasure, which are : (1) proximity to the desired 
object, (2) consciousness of some good to be attained, 
(3) stimulation of the sensibilities by the object, (4) organic 
equilibrium (svastata) and (5) merit (dharma). 

It is pointed that ishtopalavdhi or prospect of some 
good to be realised by the object is a necessary condition 
of pleasure, for the person who is drawn towards some 
other object feels no pleasure from the experience 
( Vishay antara- vy dshaktasy a sukha-anutpdddt) . Hence 
pleasure presupposes not only subjective predisposition 
for the object but also active interest and attention for the 
time being, this being the pragmatic aspect of all feeling. 

It is also assumed that besides the natural causes, 
pleasure also supposes certain other conditions of a non- 
phenomenal character. These are the moral causes or 
conditions of pleasure such as uharma, merit or righteous- 
ness of the subject. The assumption is that the life of a 
spiritual being cannot be explained merely by natural 
causes without reference to his freedom or self-determina- 
tion. It is this fact of freedom that distinguishes the 
spiritual from the merely natural agent. A spiritual 
being is the creator of his own values, and his pleasures and 
pains should be regarded in the last analysis as the fruition 
of his own self-determined activity, his own karma. 

In the Nydyakandalitikd three other kinds of pleasure 
are also recognised, i.e., pleasures which are induced by 
conditions different from thpse noticed above. Thus we 
have pleasures 'of reminiscence (Smritijam) and pleasures 
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of choice and resolution (Sankalpajam). These are not 
sensory feelings and do not depend on the condition of 
the stimulation of the sense organs. Thirdly, there is in 
the case of those who have attained a true knowledge of 
the self a kind of satisfaction even when we have neither 
object (Vishaya), nor desire (Ichchha), nor reminiscence, 
nor anticipation a kind of felicity which results from 
(1) self-knowledge (dtmajnana), (2) self-collectedness 
(shama), (3) contentment (santosh), (4) the consummation 
of righteousness (prakrista dharma). 

Hence two kinds of pleasure are to be distinguished : 

(3) Lively and fleeting pleasures the pleasures 
arising from the titillation of the flesh. These include the 
sense-feelings as well as the pleasures of reminiscence 
and choice. All these arise from attraction towards 
the object and consist in a feeling of restlessness. 

(2) A quieter and more permanent form of satisfac- 
tion a pleasure in sol f -centered repose and calm and 
therefore free from mental unrest. 

It is to be seen that the latter is not the same as the 
refined pleasure of the Epicurean. The Epicurean's refined 
pleasure presupposes a minimum of objective conditions 
and is therefore heteronomous. Here however no objec- 
tive condition is recognised, the pleasure arising wholly 
from within, being the manifestation of the felicity that 
belongs by nature to the self. 



of P<w? (Duhkha). 

Just as pleasure is characterised by the sense of 
favourableness so pain has the opposite characteristic 
of unfavourableness (upaghdta). The effects of pain 
are (1) unfavourableness, (2) aversion towards the object 
causing pain (dvesha) and r (3) paleness (dainya, vich- 
chhdvatd). SimilarlyHhe conditions which induce pain 
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are : (1) proximity towards an object of aversion 
(anavipreta-vishaya-sannidhya), (2) apprehension of evil 
(anishtopalavdhi), (3) stimulation of the sense-organs 
by the object, (4) absence of organic equilibrium and 
(5) demerit. There are also pains of reminiscence and 
of anticipation in which there is no sensory stimulation. 
But there is no transcendental suffering corresponding 
to the transcendental bliss which belongs by nature to 
the self. 

(C) Analysis of Desire (Ichchha). 

From the feelings of pleasure and pain arise two 
kinds of reaction of the will, /;/?., desire (ichcbha) and 
aversion (dvesha). 

Desire is defined as apraptaprarthana, the yearning 
for the unattained. It is either egoistic (Svartha) or 
altruistic (Parartha). An egoistic desire is the desire 
to attain something for the self of which it is not yet 
in possession as when we say 'may this happen to me 
(apraptasya vastunah svdrtham pratiyd prarthana idam 
me bhuyat). An altruistic desire is the desire to attain 
something for another of which the latter is not yet 
in possession as when we say 'May this happen to him' 
(Asya idam bhavatu). The Nyayakandalitika does not 
recognise the ego-altruistic form of desire as an indepen- 
dent class. 

The conditions of desire are : (1) connection of 
soul with the mind (Atmamana-samyoga, (2) Experience 
of pleasure, (3) Recollection of pleasure leading to the 
expectation of similar pleasure in future. 

In the case of the absent object the desire is supposed 
to arise from the recollection of it as a means to pleasure. 
In this case the absent pleasure moves the will through 
the representation of it by tiie mind. This brings out 
the pragmative aspect of cognition : vl even a representation 
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is a motive because of the consequence to the subject 
(Phalasya prayojakatvat.) An idea of the good is 
therefore not a mere idea, but also an incipient activity 
to realise the good. 

The Nydyakandalitika here points out that desire 
is a stretching forward as well as a stretching backward, 
a double-faced psychosis which points alike towards 
the future and the past. Thus we may desire to attain 
the unattained, to realise the unrealised. This is one 
form of desire. But there is also another form of it, which 
is the desire to live over again through the past. Thus 
the desire for the object of pleasure generates the effort 
to realise it which has therefore a forward reference. 
Similarly the desire to recollect the past restores the 
past in the form of memory. (Updddna-ichchhd- 
tahtadanugunah prayatnah bhavati, sinarana-ichchhdtah 
smaranam.) 

In the Nyayakandalitikd these two aspects of desire 
are considered to be independent phenomena. In the 
Vyasa-bhashya on the P&tanjala sutras however they 
are shown to be closely related and to constitute the 
two different marks of all transformation (parinama). 
It is there pointed out that change of form involves the 
two-fold process of the transformation of the potential 
into the kinetic and of the kinetic into the sublatent. 
Hence even the present state (the kinetic, vartamana) 
contains within itself the marks of the past (the sub- 
latent, atita) and the future (potential, anagata). The 
present that stretches beyond itself into the future is thus 
the present which has drawn the past into itself. Desire 
therefore as a present state of unrest is both a rein- 
statement of the past and an anticipation of the future. 
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D. The Springs of Action under Desire. 

After analysing desire Prasastapada next considers 
the Springs of Action coining under desire. These 
are : 

(1) Kdma. According to Parasastapada it signifies 
the sexual craving in ordinary usage, but when parti- 
cularised may also designate longing for happiness in 
heaven (svargakamana), for wealth (artha-kdmana), etc. 

(2) Avildsha. Appetite for food and drink (bhojanam 
tatra ichchhd abhildshah). 

(3) Rdga. Passion which is the desire for a recurring 
enjoyment of objects (punah-punah-vishaya-ranjana- 
ichchhd). 

(4) Sankalpa. Resolve which is the desire to realise 
what is not yet (andgatasya arthasya karanechchhd). 

(5) Kdrunya. Compassion which is the desire to 
remove the sufferings of others without any proiqpting 
of self-interest (svdrthamanapeksba paraduhkha-prahd- 
nechcha). 

(6) Vairdgya. Dispassion which is the desire to 
renounce the world from the perception of its faults 
(dosha-darshanat vishaya-tyagechchha). 

(7) Upadha. Insincerity which is the inclination to 
deceive others (parapratdranechchbd). 

(8) Bh&va, which is a carefully concealed desire a 
desire without physical expression but manifested by 
signs (anatarnigurechchhd lingair-avirbhavita, ya ichchhd 
sd bhdva). 

(9) Chikirshd, Desire for Action, Jihirshd, Desire for 
appropriation, and the various other forms of desire arising 
from the differences in their corresponding actions (kriya- 
veddt ichchdbheddh). 

It will be seen that Prasastapada's list notices the 
individualistic appetites (<?.#., the ajfpetite for food and 
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dri&k) as well as the cravings of the sex which are non- 
individualistic and serve the preservation of the race. 

Secondly, it also recognises the difference between 
a desire as such and the more enduring and persistent 
form of it which we call passion (llaga). 

Thirdly, a distinction is made between desires for 
enjoyment and desires for action. "This is the basis of 
the difference between Passion (Rdga) and liesolve (Sam- 
kalpa). Passion is a Bhogechchhd, a desire for enjoyment 
or fruition while Resolve is a KaranechchM, a desire 
for action, a desire to realise the unrealised. In passion 
the subjective aspect of desire is prominent, in Resolve 
its objective aspect. 

Fourthly, Dispassion is regarded as a form of desire 
and not as a form of aversion. The reason is that aver- 
sion or hate in any form is believed to be inconsistent 
with the mental equanimity and calm of the state of 
Transcendental Freedom or Moksha to which Dispassion 
is recognised to be a necessary means. 

This is also the underlying purpose in the inclusion of 
compassion among the forms of desire rather than of 
aversion. It is to be seen however that while the nega- 
tive feeling of compassion is recognised by Prasastapdda, 
the corresponding positive virtue of the Buddhists, viz., 
rejoicing at the good of creatures, muditd, maitri is not 
noticed. This omission is significant from the biologist's 
as well as the sociologist's point of view. For the main- 
tenance of life as well as social stability removal of 
suffering is perhaps more imperatively necessary than 
the furtherance of happiness. This is why it is easier 
for us to sympathise with suffering and misery than 
rejoice at the good fortune of our fellow-beings. It also 
explains the elaborate provisions of society for the detec- 
tion and punishment of f crime and its comparative 
deficiency in regard to positive reward 'of merit and 
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service. In fact, it is this consciousness of the inter- 
minable suffering of life that accounts for the Hindu 
preference of Dispassion to Compassion as the means to 
transcendental satisfaction. Compassion is a virtue of 
the lower order : it may alleviate suffering to a certain 
extent but cannot destroy it altogether. It thus gives 
us a relative best rather than the absolute best, and the 
uncompromising idealist who seeks an absolutely perfect 
order should turn away from the world, i.e., should refuse 
to participate in a life which is a mere compromise. 
Hence he must cultivate Dispassion which is the desire 
to renounce all desires and this will lead to his freedom in 
the end. [It must be noticed here however that the great 
teachers of Buddhism and Jainism insist on vicarious 
suffering for others among the perfections, though it does 
not appertain according to them to the Transcendental 
State. The Vaishnava scriptures, e.g., the Bhagavat 
and the Vaishnava teachers, e.g., Rmdnuja, go further 
recognising Compassion for suffering as among the per- 
fections of the Muktas and indeed of Bhagavan himself.] 

Analysis of Dvesha, Aversion and the Springs of Action 
which are forms of Aversion. 

Aversion is described by Prasastapdda as being of the 
nature of a consuming flame that produces a burning 
sensation, as it were, in the subject (Dveshah prajva- 
Idtmakah). 

Its conditions are : (1) The contact of the soul with 
the mind (dtma-mana-samyoga), (2) experience of suffer- 
ing, and (3) recollection of suffering leading to the 
apprehension of it in future. 

The Springs of Action which are compounds of Aver- 
sion are : 

(1) Krodha, Anger. It is he form of aversion which 
exhausts itself* after a momentarv obullition and is the 
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cause of certain physical expressions such as violent 
tremor and agitation of the body as a whole as also 
specific changes in the organs of sense and motor acti- 
vity (sharirendriy&divikdrahetu kshanamdtrabhdvidveshah 
krodhah). 

(2) Droha, Revengefulness. It has no perceptible 
physical expression (alakshita-vikdra), is long meditated 
(chiranuvaddha), and terminates only with the infliction 
of some actual injury (apakdra-avashdna). 

(3) Manyu, Concealed Ill-will. It is the aversion 
which an injured person feels towards his malefactor, 
but on whom he is conscious of being powerless to reta- 
liate ; apakritasya pratyapakdrasamarthasya antarnigurhah 
dveshah. Hence it is a special form of revengefulness 
revengefullness conscious of being impotent to retaliate, 
and it is therefore also without physical expression like 
revengefulness in general, being seated (antarnigurha) 
deeply within the inner life of the soul. 

(4) Akshama, Jealousy. It is the aversion which 
one feels towards the good qualities in another (paragu- 
neshudveshah). 

(5) Amarsha, Envy. It is the aversion which arises 
from the sense of relative inferiority. Svaguna-paribhava- 
samutthahdveshah. Hence it is Jealousy become self- 
conscious. 

It is to be seen that the forms enumerated under 
Dvesha are emotions and sentiments rather than active 
impulses. They however lead to conation and are there- 
fore included among the Springs of Action. 

We should note also that Prasastapdda's analysis is 
on a scientific basis only as regards the two main classes, 
viz., Desire and Aversion. The rest are mere enumera- 
tions based on observation. At the same time Prasasta- 
pdda shows an acuteness of. psychological analysis which 
will do credit to any* of the modern psychologists, 
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Thirdly, we should observe that Prasastapdda gives 
us a mainly psychological classification, but the division 
of desires into egoistic and altruistic is also on a socio- 
ethical basis. 

Fourthly, we should note that Prasastapdda does not 
trace all impulses to one root, viz., the desire for the good. 
This is the view of Socrates who thus resolves evil into 
something negative, i.e., as the privation of good. This 
is wrong according to Prasastapdda. Pain could not 
be the mere privation of pleasure because it is never ex- 
perienced as such and also because a mere negation can 
never be an object of willing. 

Lastly, it is to be remarked that the connection of the 
soul with the mind is recognised among the conditions of 
Desire as well as Aversion. But as in the Transcendental 
State this connection ceases, Desire as well as Aversion 
and their special forms must be regarded as appertaining 
to the empirical life as distinguished from the Tran- 
scendental. They are thus pathological. At the same time 
we have a special form of Desire, viz., Dispassion which 
is not pathological but pure and which therefore charac- 
terises the intermediate stage of the spirit between the 
purely empirical and phenomenal and the absolutely 
Transcendental and non-empirical. 

II. NYAYA CLASSIFICATION OF THE SPRINGS OF ACTION. 

According to the Vaisheshikas, there are two roots 
of the will, namely, Desire and Aversion. The Naiya- 
yikas, however, resolve these into something more 
ultimate, viz. 9 Error, Delusion, Moha. The subject is 
treated by Vatsyayana as well as by later writers on 
Ancient Nyaya, e.g., Jayanta Bhatta. The later presen- 
tation, however, is in some respects fuller and more 
advanced than, khe earlier, 
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< 

(A) Vdtsydy ana's Classification of the Springs 
of Action, 

According to Vdtsydyana the passions and emotions 
are to be traced ultimately to one root, viz., Delusion, 
Moha. From Delusion arise Attraction towards the 
favourable object (Anukula-vishayeshu rdgah) and Re- 
pulsion towards the unfavourable object (Pratikula- 
vishayeshu dveshah). Prom attraction and aversion arise 
the various forms of the passions and emotions such as 
Mendacity (Asatya), Deceitfulness (Mdya, Kapatata), 
Greed (Lobha), etc. These lead to conation (Pravritti) 
which may be either righteous (Shubha) or unrighteous 
( Ashubhd). 

Vdtsydyand's classification thus differs from Prasasta- 
pdda's in two respects. In the first place Vatsydyana 
traces attraction and aversion to something more ultimate, 
viz., Error. Secondly, in addition to the purely psycholo- 
gical classification of the springs of action on the basis 
of the original difference between attraction and aversion, 
he also suggests an ethical classification on the basis of 
the lightness and the wrongness of the conduct to which 
they lead. 

It is also to be seen that Vdtsydyana considers the 
disorder of the reason to be the ultimate source of the 
passions. This intellectualistic contempt of the passions 
is also a characteristic of the Stoics. There is, however, 
one important difference between Vdtsydyana and the 
Stoics in this respect. For the Stoics the impulses in 
themselves are not passions they are transformed into 
the passions only when under the influence of error they 
are carried beyond their natural limits. Vdtsydyana, 
however, makes no distinction between the natural 
impulses and the passions. ^ According to him all impul- 
ses are to be traced tq the disordered reaso^ajid therefore 
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are to be regarded as subversive of the tranquillity 
of the soul. This applies to the righteous as well as 
the unrighteous impulses which are alike bonds that 
bind the soul to the life of Samsara. Hence the non- 
phenomenal, transcendental life is a life of absolute 
freedom, of freedom not only from the natural bonds 
but also from the obligations of the moral life. The 
released individual is one who has refused to parti- 
cipate in the phenomenal life, has annulled his will-to- 
live (Trishnd) by withdrawing his assent to Samsdra 
and all that comes \\ith it. 



Jayanta's Classification of the Springs 
of Action. 

Jayanta's classification in the " Nydya-Manjari" re- 
presents the later treatment of the subject from the 
standpoint of Ancient Nydya, and is more profound and 
complete than the earlier presentation of Vatsydyana. 

According to Jayanta, conation (Pravritti) is to be 
traced to three roots, viz., Moha (Delusion), Rdga 
(Attraction), Dvesha (Aversion). 

Delusion (Moha) is defined as the erroneous judg- 
ment implying an assent of the will (Avasdya) which 
arises from the failure to discriminate the ultimate 
transcendental nature of things (Vastu-paramartha- 
aparichchheda-lakshana-mithya-avasdya). 

It is regarded as the crowning folly (Papatama) 
because attraction and aversion cannot arise except 
through Moha, Error or Delusion. 

The emotions and springs of action which are com- 
pounds of Delusion are the following : 

(1) Mithya-jnana. Erroneous Cognition. It is the 
erroneous judgment which asgribes to a thing the nature 
of something <^se (Atasmin tat iti jadna )* 
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'(2) Vichikitsa, Perplexity, Scepticism. It is the judg- 
ment or attitude of the will which arises from the absence 
of certain or definite knowledge (Kimsvit iti vimarsha). 

(3) M dna, Vanity. It is the consciousness of a false 
superiority produced by the ascription to oneself of ex- 
cellences which one does not possess. 

(4) Pramdda, Inadvertence. It is neglect of duty 
arising from the absence of earnestness. 

From Delusion arise the impulses of Attraction and 
Aversion and the compounds coming under them. 
R/iga, Attraction, is characterised by the object that is 
regarded as favourable (Anukuleshu artheshu abhildsha- 
lakshanah r&grah). 

The compounds coming under Attraction are the 
various forms of Desire. These are : 

(1) Kama, sexual craving. Prasastapdda extends 
the meaning also to longing for happiness in heaven, 
for wealth, etc. 

(2) Matsyara. It is defined as the unwillingness 
to part even with that which is not diminished by shar- 
ing with others : Yat anyasmai nivedyamdnamapi dhana- 
vat na kshiyate tat aparityagechchlld. 

(3) Spriha, Worldliness. It is the desire for worldly 
possessions and things that arc non-spiritual : anatmiya- 
vastuaditsa. 

(4<) Trishn&, Will-to-live. It is the desire to live 
again as produced by the representation of a possible 
recurrence of this phenomanal life : punarbhava-prati- 
sandhdna-hetubhuta-ichchhd. 

(5) Lobha, Greed. It is the desire to obtain a 
forbidden thing : nishiddha-dravya-grahanechchh6. 

Next as to Devesha Aversion. 

It is the opposite of Aversion and is characterised 
by repulsion towards the ^ object regarded as unfavour- 
able : Dratikuleshu afahalakshanah dveshkh. 
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The compounds under aversion arise from the various 
forms of repulsion : asahana-bheda-prakdra-bhed&t. 
These are : 

(1) Krodha, Anger. It is an explosive emotion of 
the painful type, sudden in appearance and painful to 
the subject like a burning flame (prajvalatmaka). Its 
physical effects are certain expressions of the eyes, the 
ye-l>rows, etc. 

(2) Irshyd, Envy. It is the Aversion which arises 
from the perception of even the most ordinary advan- 
tages by others : Sddharane api vastuni parasya darshan&t 
asahanam. 

(3) Asuya, Jealousy. It is the grudging sense of 
the superior qualities in another : Paraguneshu akshamd. 

(4) Droha, Malevolence. It is the disposition to do 
injury to others. 

(5) Amarsha, Malice. It is revengefulness without 
physical expression, that is, is the long-cherished but 
carefully concealed desire for revenge in one conscious 
of being powerless of doing an injury in return: adarshita- 
mukhadivikdrah param prati manyu. 

It is to be observed from the above that Jayanta 
considers the enumerations under Delusion (e.g., errone- 
ous judgment, perplexity, etc.) to be independent motives 
to will, and he holds that the forms under attraction and 
aversion act as motives only under the influence of Delu- 
sion. Hence according to him, we have two kinds of 
the springs of action both arising from Moha or the 
disorder of the reason (1) those that are derived immedi- 
ately from Moha and as such are motives to the will, 
(2) those that act through attraction and aversion. The 
difference between these two classes lies in the fact that 
the springs of action which arise immediately from Moha 
are characterised by a minimum of feeling while those 
that act through attraction and aversion are characterised 
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by a marked preponderance of feeling. It is also to be 
noted that by including erroneous judgment, perplexity, 
etc., under the springs of action Jayanta brings out an 
important psychological truth, viz., the pragmatic aspect 
of cognition. It is a mistake in this v.iew to consider 
cognition apart from conation. An act of knowledge is 
at the same time a conative attitude implying a reaction 
of the will and a preparedness to respond in a specific 
way. This conative aspect of cognition comes out clearly 
in the last two enumerations under this head, viz., vanity 
and inadvertence, the first of which consists in the 
overestimation of the subjective factor in all action and 
the second in the underestimation of the objective factor. 
The folly of the vain person is ultimately an illusion 
in regard to the subjective conditions of action, while that 
of the careless person is an illusion in regard to the 
objective conditions. 

Secondly we should note that Jayanta's classification is 
scientific only as regards the three main classes, viz.. 
Attraction, Aversion, and Delusion. The rest are mere 
enumerations without any scientific basis. At the same 
time certain forms of passion are noticed that have escaped 
even so competent an observer as Martineau, For 
example, while noticing revenge fulness in general Marti- 
neau has not analysed that particular form of it which is 
characteristic of the person who is conscious of being too 
weak to retaliate. This holds good also in respect of 
Matsyara under Attraction and its corresponding feeling 
namely, Irshya under Aversion and also of Worldliness 
Will-to-live and the enumerations under Moha. 

Comparing now Jayanta's enumeration with Prasastapd 
da's we notice that the enumerations under aversion (dve 
sha) are much the same in both, but the enumerations unde 
attraction diverge widely in the two lists. For example 
in Jayauta there is BQ mention either of ttfapassion or o 
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Compassion. Similarly in Prasastapdda we miss Jayanta's 
Trishnd and Sprihd. Jayanta excludes Dispassion from 
his list of the passions and emotions possibly because while the 
passions according to him are the effects of the disordered rea- 
son which erroneously conceives as a good what is in reality 
its opposite, dispassion is the means through which the soul is 
liberated from the bondage of these passions. But accord- 
ing to Prasastapdda the ultimate roots are the feelings of 
attraction and aversion and these need not be regarded as 
co-effects of some cause still more ultimate such as Moha. 
Hence there is room in Prasastapdda's scheme for the 
inclusion even of the Transcendental Impulse of 
Dispassion. 

III. PATANJALI'S CLASSIFICATION OF THE SPRINGS OF 

ACTION. 

He considers the subject in Sutra 34 of the Sadhanapdda 
in the Yoga Sutras. 

According to him, the passions of cruelty, mendacity, 
sexual indulgence, etc., are to be traced to three roots : 
Greed (Lobha), Anger (Krodha) and Delusion (Moha). 
For example, cruelty in the form of animal slaughter 
may originate in greed or the desire for the pleasure of 
eating. It may also originate in anger produced by any 
injury received from tiie animal. Lastly it may arise 
from the sophisticated idea that animal slaughter in con- 
nection with particular religious ceremonies is a source 
of merit to the agent (Vitarkahhimsddayah lobha-krodha- 
moha-purvakah Pdtanjala sutras. Lobhena m&msachar- 
m&rthena, krodhena apakritamanena, mohena dharmo me 
bhavishatiti Vy&sa-bhdshya. Mohena yajndrthahimsay6 
nirodosho dharmo bhavishyatityevam rupena ityartha 
Yoga-vartika). 

These passions again may determine the moral, 
agent in variails ways. Thus soir^ may indulge their 
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passions by overt acts, some again may persuade others 
to acts that will gratify themselves, while some may 
merely assent to such acts in others. (Vitarkah himsd- 
dayah kritak&ritanumodita lobhakrodhamohapurvakah). 
All these again may be of various degrees of intensity. 
Some may be mild and comparatively harmless, some 
again of mean (Madhya) intensity and therefore not to be 
neglected, and some violent (Adhimdtra) and urgently 
requiring control. 

Vyasa in his commentary goes a step further in this 
quantitative division. According to him each of these 
degrees is capable of a further subdivision on the same 
quantitative basis. Thus within the class of the feeble 
impulses we may notice the three grades of the extremely 
feeble, the moderately feeble and the feeble approaching 
the mean in intensity. 

It is to be noted that Patanjali does not teach the 
extirpation of the passions as the Stoics do. He only 
insists on a gradual conquest of such passions as over- 
throw the balance of the spirit and disturb its peace. In 
fact he makes a distinction between passions that are 
to be uprooted altogether and those that may be per- 
mitted under certain special conditions. Thus the im- 
pulse of cruelty, mendacity, etc., must be put down by 
all means and in all Bhumis or levels of spiritual life. 
Thus it will not do to excuse oneself for cruelty because 
one belongs to a specific class of men, e.g., the class of 
fishermen, nor because it is perpetrated in a particular 
place, e.g., in a place of pilgrimage, nor also because there 
is a special occasion, e.g., an auspicious hour or auspicious 
day. These passions have no place in the moral life 
and therefore are to be uprooted altogether. 

It is to be seen therefore that according to Patanjali 
some impulses must be put down altogether and in all 
conditions but other impulses may be permitted in certain 
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conditions and within certain limits, and the gradation 
of the passions in respect of intensity or strength indicates 
the practical method of restraining the impulse or up- 
rooting them altogether where necessary. In this respect 
Patanjali's view may be compared with that of Aristotle 
and his rule of the golden mean. The mean according 
to Aristotle is not necessarily the quantitative mean ; 
it is the mean of the particular ethical context in every 
particular case and therefore errs neither by excess nor 
by deficiency. Aristotle does not show how this mean 
is to be realised by the individual by a proper ordering 
of his passions and emotions. What Aristotle does not 
furnish in his ethical scheme Patanjali gives us in his 
theory of the quantitative gradation of passions. As the 
passions cannot be extirpated all at once, the practical 
moralist should begin with the strongest and the most 
violent forms of it. After subduing these he should turn 
next to the weaker and less obvious forms. It will be 
seen therefore that in a really comprehensive scheme of 
ethical discipline Patanjali's method will have a place 
in no -wise less prominent than Aristotle's. Aristotle's 
scheme provides the theoretical rule for deciding as to 
the necessity of repression. Patanjali's scheme indicates 
the course of practical training which must be under- 
gone for the actual attainment of self-mastery. 

THE VEDANTA CLASSIFICATION OF THE SPRINGS OF ACTION. 

The subject is very fully treated in the " Jivanmukti- 
viveka " of Vidyaranya Svmi. In this work the author 
classifies the springs of action on the basis of certain 
spontaneous and instinctive tendencies. 

'the causes of anger and other motives are certain 
latent and residual tendencies (samsk&ras) in the mind 
produced by habitual past indulgence. These tendencies 
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are fhe V6sanas, and constitute the sources of the emotions 
and passions which are unreflective and spontaneous. 

These subjective predispositions or Vasanas are either 
good (shuvd, auspicious) or evil (ashuvd, inauspicious). 

The evil tendencies arc the cause of birth and parti- 
cipation in Samara. These are : r(i) Desire for popularity 
(Lokavdsand), (ii) Desire for learning and reputation 
for piety (shdstra-vdsand), (Hi) Desire for carnal pleasures 
(deha-vdsand) to which some add also (iv) certain mental 
traits (manasa v&sana) such as boastfulness (dambha), 
pride (darpa), etc. ' 

According to a second interpretation 

M&nasa-Vdsana signifies those unrealised desires 
which flit over the surface of the mind without being sub- 
jectively appropriated, the passing wishes (Kdmyam^na) 
that seem to have no effect on personal life, as distin- 
guished from 

Vishaya-V&san& or desires realised and appropriated 
by the self (bhujyamana). 

The purer inclinations (Suddha-Vasand) are supposed 
to lead to cessation of life (Janmavindshini). They are 
distinguished from the baser passions by the fact that 
they are not unreflective or spontaneous but involve the 
judgment of the truth. These are : 

Sympathy with the happiness of others (Maitri). 

Compassion towards the suffering (Karunya). 

Rejoicing at the good of sentient creatures (Muditd). 

Indifference or neutrality towards the unrighteous 
(UpekshA). 

Self-collectedness and tranquillity of the mind (Shama). 

Repression of the external senses (Dama). 

Endurance of pain (Titiksha). 

Renunciation (Sanysa). 

It is to be noted that the distinction between unappro- 
priated desires and desires consciously appr6ved and chosen 
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is of profound significance from the ethical standpoint. Our 
modern ethical treatises notice only the more obvious 
and potent forms of passions and impulses, that is, those 
which either pass into ohvert action or are consciously 
approved by the moral agent. The passing wishes and 
unappropriated desires are ignored on the assumption 
that since they have no effect on the personal life they are 
without ethical significance. Research into the life of the 
subconscious is however bringing out the significant fact 
that these fleeting desires are neither arbitrary nor un- 
important but are the occasional expressions of an under- 
current of a deeper subliminal personality which may 
under certain circumstances be strong enough to upset 
the conscious life of the moral agent. 

Secondly, we should note that in addition to the 
usual Vedanta virtues of equanimity, repression of the 
senses, etc., this author notices also the altruistic impulses 
of compassion, sympathy, etc. It may not be hazardous 
to conclude from this that these are only later additions 
under Buddhist influence. 

We should note also that Maitri corresponds to the 
Christian virtue of good will and Muditd to that of peace 
with all sentient creatures. Hence Mudita as the harmony 
of the individual with the rest of creation represents on 
the objective side the state which is represented on the 
subjective side by the virtue of equanimity (Shama). 
Shama is a state of internal equilibrium and self-harmony 
while Muditd is harmony with creation in general. 

CONCLUDING REMAKKS. 

We have so far considered, in detail, the subject of 
the Springs of Action as presented in the various systems 
of Hindu Philosophy. If now we consider all these 
presentations together, we find that one of the special 
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/. 
characteristics of the various psychological analyses of 

the passions is the description of their physiological 
expressions and effects which are always fairly accurate 
and exact. Another characteristic of the psychological 
analyses is the idea of psychological composition in 
the genesis of the complex emotions and passions, the 
doctrine of the compounding of elementary mental states 
into complex psychic compounds. A third feature of 
these analyses is the recognition of the residual, (he 
instinctive, the subliminal even in our ethical life and its 
psychological basis. Another characteristic of the various 
Hindu classifications of the Springs is the attempt at a 
non-empirical explanation of the passions with a criticism 
of their values based thereon. Thus the passions are 
judged and appreciated not so much by reference to the 
standard of the empirical order and its maintenance and 
progress as by reference to their conduciveness or non- 
conduciveness to the life transcendental and absolute. 
It is in fact this transcendental standpoint that underlies 
the doctrine of Error as the ultimate cause of the passions 
which bind the individual to the phenomenal life of 
Samsdra. But this transcendentalism and intellectualism, 
however, is counterbalanced by a corresponding prag- 
matism in their empirical investigations where cognition 
is always viewed in its pragmatic aspect as intellection in 
the service of life and therefore closely connected with 
the life of will or volition. It is also to be seen that there 
is an attempt throughout to overcome the dualism of the 
transcendental and the empirical worlds by the assump 
tion of some kind of transcendental impulse even in the 
empirical life, a pure aspiration as distinguished from the 
pathological yearnings of the natural life. This is the 
significance of the Sftttvik emotions, Shubha-v&sands 
which have transcendental <Sukha or happiness for their 
obiect as distinguished from empirical pleasure. These 
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are the pure impulses which drive out the impure ones 
and thus bridge the gulf between the transcendental and 
empirical worlds. 

The psychological ethics of the Hindus is therefore 
not only theoretical but also disciplinary and practical 
always keeping in view the practical end of leading spirit 
beyond the empirical life to that which is non-empirical 
and transcendental. But the transcendental life which it 
aims at is not a life of co-operation and freedom in co- 
operation, but one of absolute freedom and perfect auto- 
nomy of the self. It is here that it furnishes the strongest 
contrast to Buddhist, Vaishnavik and Christian ethics all 
which recognise self-realisation through the life corporate 
as the highest ideal of the spirit. 
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